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FOREWORD 


By THE VENERABLE KHENPO LODRO DONYO 


Jamgón Kongtrul Lodrö Tayé (1813-1899),’ whose coming was proph- 
esied by the Victorious One, was a great master in the truest sense of 
the title—a master of the entire range of the Sage’s teachings, without 
any sectarian bias. His writings are contained in five collections known 
as the Five Great Treasuries, one of which is the Treasury of the Encom- 
passment of All Knowledge. The subjects discussed in this work include 
Sanskrit grammar, valid cognition, the arts, medicine, poetics, etymology 
and synonymy, prosody, drama, and astrology, but most especially the 
text deals with the more extraordinary and inner fields of knowledge: the 
three yanas, the three aspects of ground, path, and fruition according to 
the older and newer schools of the secret mantra approach, and the three 
factors of view, meditation, and conduct. Its subject matter is thus the 
three higher trainings, while the treatment of these themes constitutes a 
summary of all the essential teachings of the Three Compilations, with- 
out exception. 

This Treasury is a work that is entirely sufficient in itself. For those who 
wish to study, contemplate, and meditate on any and all of the general 
and specific mainstream scriptural sources (as well as all manner of spiri- 
tual advice and pith instructions) and thus explore these deeply without 


1. While it has been the convention among Western scholars to consider 1899 to be the 
year of Kongtrul's death, the account of his death and funeral by his student Nesar Karma 
Tashi Chóphel states that Kongtrul passed away on the evening of the twenty-seventh 
day of the eleventh month of the Earth Pig Year. Given that the Tibetan year "overlaps" 
the Western year by at least one and a half months, Kongtrul's death would have occurred 
sometime in early January of 1900. See Kongtrul, The Autobiography of Jamgón Kongtrul, 


403, n. 30. 
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having to tire themselves by looking in many different sources, this work 
is an important, even indispensable, resource. 

With this in mind, it was in 1988 that Kyabjé Kalu Rinpoché 
founded the International Translation Committee (Dragyur Dzamling 
Kunkhyab) and convened many students and translators from countries 
in the Western hemisphere. It was on that occasion that work began on 
the English translation of The Treasury of Knowledge. With the passing 
of this great master, the unfinished work continued, and it fell to Kyabjé 
Bokar Rinpoché to ensure that his glorious guru' intentions were real- 
ized. Bokar Rinpoché assumed this great responsibility and urged the 
translators involved to continue and bring it to a swift conclusion. Now 
the project is, for the most part, approaching completion. 

The translator of this present volume, Lama Chókyi Nyima (Richard 
Barron), has undertaken to translate two of the books in this work— 
Books 9 and 10, which provide definitive discussions, respectively, of 
the developmental paths and levels, and of the ultimate fruition states, 
for both the cause-based dialectical approach and the older and newer 
schools ofthe secret mantra approach. This translation is published under 
the auspices of the Tsadra Foundation. 

I wish to express my heartfelt thanks and appreciation to both the 
translator and the sponsors for their efforts, and add to this my most sin- 
cere aspirations. I pray that this noble undertaking will contribute to the 
alleviation of all degeneration taking place, externally and internally, for 
all beings in general and for this world in particular—that is, all illness, 
famine, war, and strife, and all harm caused by the four elements; to the 
ongoing glory of undying love, peace, and well-being; and ultimately, to 
the attainment of the precious state of omniscience and complete enlight- 
enment! 

Khenpo Lodró Dónyó 
February 25, 2007 


TRANSLATOR'S INTRODUCTION 


More important than practicing the dharma is the way one practices. 
(chos sgrub pa las sgrub tshul gtso) 


—TIBETAN SAYING 


This volume is part of the ongoing project founded by the Very Vener- 
able Kalu Rinpoché (1905-1989) to produce an English translation of 
the Treasury of Knowledge, a monumental work in ten major sections by 
Jamgön Kongtrul Lodrö Tayé (1813-1900), of whom Kalu Rinpoché is 
held to have been the “activity emanation.” The present volume contains: 
a translation of the last two of the ten books that constitute Kongtrul’s 
masterful exposition of the entire range of thought and practice available 
within the Tibetan tradition of Buddhism, as well as the concluding sec- 
tion of the entire Treasury and a verse summary of it written by Kongtrul 
himself as a mnemonic device for his students. In Book 9, Kongtrul dis- 
cusses the “journey” (the process of transformation) from varying per- 
spectives within the Buddhist tradition, while in Book 10 he presents the 
“goal” (the fruition state of enlightenment to which this leads). 

Every systematized school of thought, secular or sacred, has its “mind 
map; a model for defining what is, in effect, a journey. Whether such a 
map is explicitly described or only implicitly understood, it presents an 
overview of the process by which the mind of the individual is shaped or 
transformed by that system, and so undergoes a journey, moving from one 
worldview, one set of values and assumptions and perceptions, to another. 
The Buddhist teachings are not unique in referring to this process as a 
“path,” and they present a very sophisticated and logical model of the 
progress ordinary individuals make from states of confusion and frustra- 
tion to those of liberation and enlightenment. There are multiple models, 
for Kongtrul's intention was not to present a single interpretation of how 
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this path unfolds and leads to its goal but instead to expose his readership 
to the entire spectrum of possibilities available to him as a master of the 
Tibetan tradition of Buddhism in all its diversity. It is a well-recognized 
fact in the Buddhist tradition that beings are of many different personal- 
ity types and levels of aptitude, and that it is necessary to accommodate 
the needs and predispositions of a wide spectrum of individuals, rather 
than try to define a single, fixed model into which everyone must some- 
how “fit.” 

While the fact has been attested to in virtually every volume of this 
series, it still bears repeating that the structure of the Treasury of Knowl- 
edge as a whole is based on the theme of the three higher trainings— those 
of ethical discipline, meditation, and wisdom (or, as it is rendered in this 
translation, sublime intelligence). This model of the higher trainings is 
one of several that provide an overview of the Mahayana teachings and 
allow someone approaching this enormous body of literature to begin 
seeing the internal logic and structure that lends these teachings so much 
of their inspiration and beauty. Kongtrul credits a colleague and teacher 
of his with suggesting the theme that eventually led to his composing the 
Treasury of Knowledge. In his autobiography, the entry for the Water Dog 


Year (1862-1863, when Kongtrul was fifty years old) contains the follow- 
ing notation: 


Prior to this, Lama Karma Ngédón had urged me to write a 
treatise on the three levels of ordination, saying that if I did so 
he would write a commentary. But my feeling was that there 
were already any number of treatises on this subject, and that 
if I were to write a treatise it should be more comprehensive 
in scope, something that would be of use to people who had 
not studied much. So in the periods between my meditation 
sessions I had been composing the source verses to my treatise 


the Encompassing of the Knowable, a treatise dealing with the 
three higher trainings.’ 


Thus, even when composing the source verses that eventually became 
the basis of his own commentary (Lama Karma Ngédón, who died in 
1864, was unable to fulfill his commitment to write the commentary by 
the time the source verses were completed), Kongtrul expanded on this 
theme to include treatments of virtually every field of knowledge avail- 
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able within the Tibetan tradition of Buddhism in his time. The task of 
writing the verses that provided the skeleton that he would later flesh out 
with his enormous commentary took him the better part of two years 
(1861-1862), and with the encouragement of his guru Jamyang Khyentsei 
Wangpo (1820-1892), he began composing the commentary, finishing 
(in a remarkably short time) in 1864 Over the next decade Kongtrul 
makes reference to his giving the oral transmission for the work; he must 
have been using his handwritten manuscript, as the woodblocks for print- 
ing the entire work (source verses and commentary) were carved begin- 
ning in 1875.* The title he uses in these references? is, strictly speaking, 
neither that of the source versesá nor that of the commentary.’ (It is fairly 
common in Tibetan for there to be a “shorthand” title that refers to a text 
or even several texts that fall within the same category, such as the present 
case of the source verses and the commentary.) 

It is also in his autobiography that Jamgón Kongtrul gives us an over- 
view of the contents of the Treasury of Knowledge. In discussing his writ- 
ings, he remarks, 


Given that I have studied the teachings of the Victorious One 
extensively and without sectarian bias, the mark of all this 
study is to be found in my writings. Foremost among these are 
my great Treasuries, but I did not initially plan these and the 
thought that I should assign the name “the Five Treasuries” 
never entered my mind. However, once I had finished many 
works due to the insistent requests: of my spiritual masters 
and mentors, my all-seeing guru, Jamyang Khyentsei Wangpo, 
prophesied on the basis of his pure vision that I would produce 
these five Treasuries, and bestowed on me what amounted to 
tables of contents for each collection of teachings.’ 

The first of the Five Treasuries is The Encompassing of the 
Knowable? This begins with an introductory section—the 
part that is “positive at the outset.” It discusses the title of the 
work, as well as the formal verses of homage and my statement 
of intent as the author." 

The main body of the work—the part that is “positive in 
the interim”—comprises ten major sections. These discuss the 
following topics: 
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» theuniverse as the field in which beings are guided spiri- 
tually: 

> the Buddha as the teacher who guided them 

> the cycles of the Buddhist teachings that are the means of 
guidance 

> the ways in which these teachings spread in India and 
Tibet 

> the three levels of ethical discipline that serve as the foun- 

dation of spiritual practice 

a detailed analysis of the study undertaken at the outset 

of the spiritual path 

a detailed analysis of contemplation as the intermediate 

phase 

> a detailed analysis of meditation as the final outcome 

» the paths and levels that are traversed through these last 

three processes and 

the eventual way in which the fruition is gained. 


Y 


v 


v 


Each of these ten sections has four subsections. Through 
these discussions, one can also come indirectly to understand 
the Hinayàna, the Maháyàna, and the special enlightened in- 
tent underlying the Early Translation School's approach of the 
vajra pinnacle of utter lucidity. 'To summarize these sections, 
the fifth deals with the higher training of ethical discipline, 
the sixth and seventh with that of wisdom, and the eighth with 
that of meditative stability; thus they constitute the core of the 
work, while the rest of the sections deal with secondary topics 
that are the causes or results of these higher trainings. 

Theconclusion—the part thatis “positive in the outcome” — 
brings the work to its completion by discussing the nature and 
value of the treatise and the way it was composed; as well, this 
part contains prayers of aspiration and benediction." 

The source verses, the summary and overview, and the line- 
by-line commentary comprise three volumes.” 


In his introduction to the Treasury of Knowledge, Kongtrul makes clear 
his purpose in writing the work: 


TRANSLATOR'S INTRODUCTION — 7 


In order that, at the very least, the entrance to this path may 
open easily to anyone whose intellect is as limited as mine, I 
will explain this treatise in three parts: the introduction, which 
provides the initial benefit of improving one’s condition; the 
main body of the text, which has the subsequent benefit of 
leading one to freedom: and the conclusion, which has the 


final benefit of fulfilling the two objectives.” 


It is with that “subsequent benefit of leading one to freedom" that 
Books 9 and 10 are concerned. With the spread of the Buddhist teach- 
ings to countries in the Western hemisphere, an area that has received 
less attention than it should have is the whole issue of what in Tibetan is 
succinctly termed “paths and levels" (sa lam). The emphasis in this aspect 
of the teachings is not on the specific methods used to progress spiritu- 
ally but rather on the presentation of a coherent picture of the effects of 
these methods, of the actual transformation that is taking place in the 
individual's mind and perceptions. There is, perhaps, too often a tendency 
to overlook an investigation of this aspect of the teachings. Having had 
the opportunity to interpret during a great number of personal inter- 
views between Tibetan teachers and their students (from Asian cultures 
as well as Western ones), I have been struck by how the majority of these 
questions have arisen due to a lack of understanding of how the whole 
path fits together. One may approach Buddhism with enthusiasm and 
sincerity, but a lack of such theoretical underpinnings can make spiritual 
practice seem almost random. One can get the feeling that some beings 
are ordinary and some are enlightened, and in between there are fascinat- 
ing practices to be done, but the whole larger picture of how an ordinary 
being becomes a buddha can remain obscure. Alternatively, there can be 
a “honeymoon” period due to the perceived benefits that meditation 
brings, but without this being seen in the context of a much more far- 
reaching plan—one that takes us beyond the confines of purely personal 
benefit in the short term—the initial euphoria can lead eventually to a 
sense of disillusionment, even cynicism. Even a general understanding of 
the paths and levels to enlightenment, and the nature of the fruition state 
to which these lead us, can bring a sense of coherence and confidence to 
spiritual practice. The completion of a specific practice is then seen not 
simply as the accomplishment of one task simply so the next one can be 
undertaken but as a vital component that contributes to a marvelously 
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well laid-out plan that has the experience of countless practitioners over 
a great many generations to validate it. 

The other danger, of course, is that gaining an impressive command of 
all the details found in these teachings on the paths, levels, and fruition 
state will remain solely an intellectual achievement, without the trans- 
formative power of practice. It is entirely possible that someone could 
become a highly educated technician, able to design an entire automobile 
without ever having been behind the wheel. There is obviously a need to 
balance theoretical knowledge with experience. 

Perhaps the study of the journey and the goal appears daunting because 
one feels that it will make the process seem too difficult and will thus 
undermine one’s confidence in one’s spiritual practice. Kalu Rinpoché 
was once asked how far along the path to buddhahood he himself had 
progressed; he replied that if buddhahood were represented by the door 
to the room a few yards distant, then he had, by analogy, barely even begun 
rising from the chair in which he was sitting at the time. We can explain 
this away as pro forma Asian humility, but we can also see it as, at one and 
the same time, an encouragement to continue on the path oneself and a 
comment on the truly infinite nature of the goal of buddhahood, with the 
corresponding awareness of the limitations of our ineffectual attempts to 
quantify it from our limited perspective. 

Our practice is, in fact, to be subjected to scrutiny, so that we examine 
the results of our efforts critically and objectively, rather than deceiving 
ourselves or allowing ourselves to base them on ill-founded assumptions. 
There is a quotation from the works of the Kagyii master Gampopa, the 
student of Milarepa, to the effect that “if the dharma is not practiced as 
the dharma is intended to be, the dharma can become a cause for rebirth 
in lower states of existence.” The point of this somewhat startling state- 
ment (the dharma can send you to a lower realm?) is that it is, in a sense, 
more important to understand how to practice than it is to understand 
what to practice. Mere technique can be subverted by the habitual pat- 
terns of confusion and self-deception when its underlying purpose is not 
fully appreciated. 

Confidence is necessary in order to pursue a spiritual path with dili- 
gence and energy; the complex phenomenon that is faith in the Buddhist 
sense includes an element of conviction and trust in the teachings and the 
process of practice, but this trust should be as informed as possible, not 
mere blind allegiance. In the final analysis, the confidence we place in our 
efforts to transform ourselves from ordinary beings into enlightened ones 
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needs to be something we can back up with proof, or at least (for the time 
being) with reasoned arguments. 

In these last two books, as throughout the Treasury of Knowledge, 
Kongtrul' style is not polemic. He routinely presents varying interpreta- 
tions of a point without himself passing judgment (although he might 
arguably be said to condemn by omission on occasion). In his discus- 
sions of both journey and goal, he examines the models that apply to four 
approaches within the framework of the Buddhist teachings: 


(1) the Hinayana (consisting of the $ràvaka and pratyekabuddha 
paths); 

(2) the common Mahayana path of the bodhisattva according to the 
sutra tradition; 

(3) the extraordinary Mahayana path of the Vajrayana tradition 
according to the teachings of the Sarma, or Newer, schools of the 
Tibetan tradition; and 

(4) the Early Translation School, or Nyingma, approach. 


Throughout his discussions, Kongtrul makes frequent use of the term 
“Hinay4na,’ which has come under a certain amount of criticism in recent 
years for being politically incorrect. It is true that it is, historically, a pejo- 
rative term, coined by the followers of the Indian Mahayana tradition to 
set themselves apart from (and above) the earlier schools of Buddhism in 
India. But prejudice cuts both ways, and the Mahayanists (to say noth- 
ing of the followers of the Vajrayana) also encountered resistance to their 
teachings and criticism of these as heterodox at best. To this day there are 
Buddhists in various parts of the world who hold the opinion that certain 
perfectly legitimate schools of Buddhism are nothing more than debased 
corruptions of the "true teachings" of the Buddha. The standpoint from 
which Kongtrul discusses the journey and its goal is that of a particularly 
broad-minded appreciation of the Tibetan tradition, in which all four of 
the above-mentioned models hold places of legitimacy (although not all 
individual Tibetans themselves might be so broad-minded!). This appre- 
ciation has become very well-known in the West as the “rimé movement,” 
although there is little evidence to suggest that there was ever anything as 
organized as a movement in nineteenth-century Tibet. However, there 
have always been, throughout Tibetan history, a significant number of 
like-minded individuals who understood that the vitality and strength of 
the Buddhist teachings lay in a tolerance and respect for varying interpre- 
tations as expressions of the nirmanakaya principle, expressed in Tibetan 
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as gang la gang dul, that is, guiding beings in any way that is appropriate 
under the circumstances, provided that the means meet the criteria of 
being legitimate ways to ensure greater happiness and well-being in the 
shorter term and to contribute to liberation from samsara and enlighten- 
ment and omniscience in the final analysis. There are echoes of this point 
of view even in the Indian tradition; terms such as 27747 (self, soul) and 
nitya (permanent) were considered acceptable ways to describe the bud- 
dha nature (even though they were not, strictly speaking, orthodox Bud- 
dhist terminology, which tends to speak in terms of the nonexistence of 
any ultimate or permanent "thing" with its own autonomous identity) 
since they helped make the concept initially more accessible to non-Bud- 
dhists who were more familiar with those terms. 

To return to the use of “Hinayana’ in this translation: aside from the 
fact that it would seem coy to sidestep the fact that the Tibetan equiva- 
lent (theg pa chung ngu or theg pa dman pa) appears in the original, the 
term is not used in a derogatory manner but as indicative of a particular 
mentality, and this is where I would argue that the term still has validity. 
"Hinayàna" does not have to be seen as referring to a group of Buddhists 
from a particular geographical region or a specific ethnic background; in 
fact, no modern day group or school (as a group or school in toto) meets 
the criteria for what is traditionally termed "Hinayàna" in Kongtrul’s dis- 
cussions, and it is unlikely that one ever did. The term is best used as a ref- 
erence to a particular kind of individual who may exist among Buddhist 
practitioners anywhere and at any time, one whose purpose in practicing 
is focused on personal benefit and personal release from suffering. This is 
not a completely unworthy aim, simply a more narrow and limited one, 
which is the only judgment passed on it by tradition. The frequent dis- 
dain in Tibetan circles for “the Hinayana” notwithstanding, the more 
sophisticated thinkers of the tradition accorded honor to these teach- 
ings as an integral part of the Buddhas legacy and also pointed out that 
there is a distinction to be made between individuals who may practice 
methods that are traditionally considered to derive from the teachings of 
the śrāvaka approach and those who might historically have adhered to a 
very specific set of philosophical principles. If there ever were groups of 
Buddhist practitioners who followed exactly the principles outlined in 
Vasubandhus Treasury of Abhidharma, for example, there are no longer. 
There are, however, any number of people who, whether they are hon- 
est about it or not, are practicing their spiritual path primarily, if not 
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exclusively, for their own sake, with any real concern for the welfare of 
other beings (especially other nonhuman beings) being largely lip service. 
Chögyam Trungpa Rinpoché pointed out that practicing a sadhana from 
the highest class of tantra out of purely self-centered concern rendered it, 
in effect, a “Hinay4na practice.” In the same vein, although the Tibetan 
system of monastic ordination derives historically from the Mülasarvasti- 
vadin school, one of the eighteen “Hinayana schools” that flourished in 
ancient India, those who receive such ordination are instructed to do so 
with the “Mahayana motivation" of upholding that discipline not simply 
for the individual liberation (Skt. pratimoksa; Tib. so sor thar pa) that 
gives it its name but for the sake of benefiting all beings. Clearly, the proof 
of a yana is in the practicing, in the attitudes and values held in the mind 
of the one following it. 

One of the primary models that runs throughout Kongtrul’s discus- 
sions of the four approaches mentioned above is that of the five paths 
(Skt. pañca márga; Tib. lam Inga). These are technically known as the 
paths of accumulation, linkage, seeing, meditation, and “no more train- 
ing” (or consummation). It may seem confusing to speak of a “path” being 
made up five “paths, but these are sequential phases, where each preced- 
ing path prepares one for, and leads into, the succeeding one. ‘The late 
professor H. V. Guenther defined this process as follows: 


This Buddhist path of self-development, which culminates in 
an integrated personality and in the deliverance from outer 
and inner obstacles, comprises five stages, each of which is 
termed a ‘path’ because it leads to and merges in the subse- 
quent phase as its goal. The path is therefore not an inert rod 
linking two equally inert terms, but a pervasive process.” 


In light of the great detail into which discussions of these five paths go, 
it is worthwhile to have some concise overview to put them in perspec- 
tive. ^ Regardless of which of these five paths, or phases, we are consider- 
ing, the primary issue in all Buddhist approaches is that of the liberation 
of one’s mind from the factors (termed the “afflictive and cognitive obscu- 
rations”) that prevent one from gaining higher states of realization. The 
entire process of spiritual training is thus seen as a twofold one, involving 
at any given point the elimination of certain of the factors that obstruct a 
state of realization and (at the same time) the resulting state of realization 
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that then becomes accessible. It is for this reason that one succinct defini- 
tion of buddhahood is "the consummate degree of elimination and real- 
ization” (spangs rtogs kyi mthar thug). In order for this twofold process to 
take place, one must first have felt a sense of dissatisfaction with the pres- 
ent set of circumstances one is in—a profound dissatisfaction with the 
entire state of conditioned existence that goes beyond a dissatisfaction 
with any personal issues that might need to be dealt with in the mean- 
time. This lies at the very root of the path in Buddhism; the terms used 
to describe it (Skt. zihsarana; Tib. nges par ‘byung ba) are often rendered 
as “renunciation,” but the English word, with its negative connotations of 
aversion to, and fear of, the world at large, does poor justice to the sense 
of the original terms. This sense of dissatisfaction does not find its expres- 
sion in a puritanical attitude of repression and self-denial but rather as 
an inspired will to become free of the limitations imposed by our present 
state of ignorance of our true nature and the confusion and frustration 
this imposes on our mind. It is based on this ^will to become free" that we 
can and do traverse the five paths. 

The first path is termed that of “accumulation,” the analogy being that 
of someone gathering together provisions before undertaking a long jour- 
ney. The point, however, of such accumulation lies in the fact that, at pres- 
ent, our ordinary mind is caught up in the confusion, habitual patterns, 
afflictive states, and ordinary concepts of dualistic consciousness, all of 
which are counterproductive to the main task at hand, that of discover- 
ing a direct experience of the actual nature of things. The main function 
of the first path, then, is to render our currently unruly and unworkable 
mind more adaptable to that task. In doing so, we engage in the study 
and practice of the teachings, activities that, while still on the conceptual 
level, are enormously useful and entirely in harmony with the discovery 
of our true nature and, attendant upon that discovery, the liberation of 
the mind from confusion and suffering. 

Ihe second path is that of “linkage,” so called because it provides the 
link between the first path of accumulation and the third path of see- 
ing, thus ensuring the continuity of the entire process while neverthe- 
less introducing a new element, described as “anticipation of the decisive 
breakthrough" (Skt. nirvedhabhagiya; Tib. nges "byed cha mthun), which 
consists of four anticipatory phases. These four watershed experiences 
define what lies at the core of the path of linkage: the development of a 
sublime intelligence and insight. Although born of a process of medita- 
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tion that is still “mundane” (which is to say, still within a dualistic and 
conceptual framework, and thus still “of this world”), this intelligence 
heralds the direct realization of ultimate reality that constitutes the path 
of seeing. Having previously, on the path of accumulation, rendered one’s 
unworkable mind adaptable, on the path of linkage one uses this newly 
workable mind to focus on the main intention, that of gaining realization 
of this ultimate nature through directly experiencing it in a way that goes 
beyond concepts and dualistic consciousness. 

The four anticipatory phases that make up the path of linkage are 
referred to as meditative warmth, the peak experience, patient accep- 
tance, and the highest mundane experience. The name “warmth, which is 
also used in a nonspecific sense to indicate a significant degree of progress 
in meditation practice, refers to a sense of approaching the point at which 
one will experience the transformative insight of the path of seeing, just 
as there is a sense of warmth from the friction of two sticks being rubbed 
together, which presages the moment at which they burst into flames. 

Although it is quite brief, the second phase, that of the peak experi- 
ence, is indicative of the point at which the fundamentally positive fac- 
tors (“roots of virtue”) that one has been accumulating are reaching a kind 
of critical mass, although they are still unstable due to the fact that one’s 
path is still by and large based on dualistic conceptual consciousness. 

Nevertheless, it is this peak that is followed immediately by the onset 
of the third phase, that of patient acceptance. 

Acceptance in this context is that of the profundity of what one is 
approaching—direct experience of emptiness as the ultimate nature of 
phenomena, “an acceptance” (Kongtrul notes) “that parallels the path of 
seeing” itself. There is a humorous account in the sütra tradition of the 
Buddha Sakyamuni teaching students about various aspects of empti- 
ness, and while some present, described as being of lesser capacity, were 
delighted at his teaching on the emptiness of the individual self or per- 
sonality, they became dismayed when he then went on to speak of the 
emptiness of a// phenomena and clapped their hands over their ears lest 
they be forced to accept something that challenged their comfortable 
assumptions about the world. With this phase of patient acceptance, 
one’s practice has matured to the point where one is no longer daunted 
by the profundity of what one will soon experience directly. 

The fourth and final phase of the path of linkage is that of the “high- 


est mundane experience,’ so called because although it is still within the 
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mundane sphere of dualistic consciousness, albeit subtle, it ushers in the 
path of seeing, when one makes the transition from an "ordinary mortal 
individual" (Skt. prthagjana; Tib. so so skye bo) to a “spiritually advanced 
being” (Skt. arya; Tib. phags pa). 

The next of the five paths, the third, is the path of seeing. This, it could 
be argued, is where the journey truly begins. In Part 1 of Book 9, Kongtrul 
cites from the writings of the Indian master Jiianamitra: 


Given that the paths of accumulation and linkage still pertain 
to this world, they do not constitute the Truth of the Path but 


rather are auxiliary components of the path because they cause 
it to come about. 


The distinction is made on the basis of whether the path one is on is 
still “corruptible” (Skt. asravin; Tib. zag bcas) —that is, still based on con- 
ceptual consciousness and so susceptible to the onset of afflictive states of 
mind—or incorruptible. It is with the path of seeing that one gains the 
insight that takes one beyond the corruptibility of the dualistic mind. 

The path of seeing, then, regardless of how it is defined in a given 
approach, is the pivotal point in that approach, the point at which one has 
a definitive realization of what is authentic and meaningful in the context 
of the approach one is following, be it of the $ravaka, the bodhisattva, the 
Vajrayana practitioner, or the yogic practitioner of mahamudra or Dzog- 
chen. To some degree, all practitioners experience an awareness (Skt. 
jnana; Tib. ye shes) that constitutes insight into an authentic aspect of 
reality, whether it is the pristine awareness of a Sravaka realizing the non- 
existence of the individual self, or the timeless awareness of a bodhisattva 
realizing the emptiness of all phenomena, or that of a yogic practitioner 
of the mahamudra or Dzogchen approach realizing the nature of mind. 

Then there ensues the path of meditation, on which one becomes more 
and more familiar with the initial realization that took place on the path 
of seeing. Indeed, the word for “meditation” in Tibetan (sgom pa) is cog- 
nate to that for “to become familiar with” (goms pa), allowing for the 
delightful word play in the common saying sgom pa ma yin goms pa yin 
(“Ic is not so much meditation as it is getting 'used-to" ). 

The final phase is the fifth path, that of “no more training,’ or “consum- 
mation." What defines this path is the state of awakening that ensures 
that all factors to be eliminated—the more subtle cognitive obscurations 
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as well as the more obvious afflictive ones—have been eliminated. In all 
approaches, this constitutes the fruition state, the theme of which Kong- 
trul elaborates on in Book ro. 

In drawing upon this model of the five paths in his discussion of the 
various approaches, Kongtrul is implicitly relying.on a principle that is 
integral to the discussions of multileveled yanas. The Tibetan term for 
this principle is theg pa yar Idan, which might literally be rendered "the 
upward inclusion of approaches." This refers to the fact that the sche- 
mata of the three yànas (in the Sarma schools) or the nine yànas (of the 
Nyingma school) is to be understood from the analogy of constructing 
a building. The foundation remains in place even as the upper levels are 
added, and the presence of higher and higher stories in no way obviates 
the need for that foundation. A "higher" approach is only truly superior if 
the individual following that approach is capable of relating to it authen- 
tically; there is a saying in the Dzogchen tradition to the effect that "it 
is not sufficient for the teaching to be Great Perfection; the practitioner 
must also be Great Perfection." By its very nature, a higher approach 
incorporates the principles and accomplishments of a lower one. 

An example of this is the practice of deity yoga that is found in virtu- 
ally all systems of Vajrayana. Meditating on the form of a deity brings 
about calm abiding of mind (Skt. samatha; Tib. zhi gnas) through one- 
pointed focus, and (if done correctly) deeper insight (Skt. vipasyana; Tib. 
lhag mthong) through an appreciation of the illusion-like. nature of the 
deity’s form, the simultaneity of appearance and the emptiness of that 
appearance, like a reflection in a mirror. To suggest that these are the 
only results of deity yoga is to ignore the special efficacy of the Vajrayana 
approach, but the point is that these two aspects of Buddhist meditation 
(cultivated in “lower” approaches through techniques such as meditation 
on the breath, or analytical meditation on emptiness) are not ignored or 
discarded but incorporated into the higher approach. 

As an example of his treatment of this principle of upward inclusion, in 
Part 2 of Book 9 Kongtrul refers to the four applications of mindfulness 
that were discussed in Part 1 (in the context of the Paramitayana, that is, 
the cause-based dialectical approach), putting them in context within the 
“unrivalled” approach of the tantras: 


In the Vajrayana, the stages of the path that are connected with 
the common factors that contribute to enlightenment (to give 
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one example, the applications of mindfulness that constitute 
the initial degree of the path of accumulation) are parallel to 
those found in the sütra tradition. As for the factors that are 
unique to the Vajrayàna tradition, it is that everything is to be 
"embellished by supreme bliss." 

Let us examine this principle by giving one example: In the 
initial degree of the path of accumulation, the four methods 
found in the approach of the Paramitayana are the applica- 
tions of mindfulness concerning the body, sensations, mind, 
and phenomena. Here one meditates on these with a special 
emphasis. In the first case, one focuses one’s attention on mind- 
fulness by using the framework of deity yoga, which involves 
the insight that "the nature of the body is one of bliss, and the 
essence of both body and bliss is one of emptiness.” This ap- 
plies to the rest of the applications, as well. Thus, in the second 
application, one focuses either on the simple bliss of medita- 
tive absorption (“The nature of the sensations that are felt as 
painful in light of confusion is that of the illuminating aspect 
of mind, and in essence that is supremely blissful”) or on the 
methods that induce “melting bliss.” In the third application, 
one understands, “Although all the avenues of consciousness 
associated with the senses are alike in that they are emptiness 
in essence, their nature is one of nonconceptual timeless aware- 
ness, which is the cause of supreme bliss.” And in the fourth ap- 
plication, one understands, “All manifestations on the physical 
level of the body and all states of ordinary mind are, in their 
essence, emptiness, but for those who fail to recognize these 
as such, they act as causal factors that perpetuate confusion. 
Nevertheless, their nature remains that of supreme bliss.” In all 
of these cases one integrates one’s awareness with the unity of 
bliss and emptiness. 


In Part 1 of Book 9, Kongtrul presents the paths and levels as discussed 
in the teachings of the dialectical approach, referred to as a “cause-based 
approach” (Skt. betuyana; Tib. rgyui theg pa) because its practical appli- 
cation is based on a view of establishing causes in the present that lead 
to results at some future point. This is in distinction to the “fruition- 
based” approach of the Vajrayana, which is based on the understanding 
that one’s buddha nature is already innate and complete as the fruition 
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state and waiting to be discovered, not an embryonic potential that itself 
requires some assistance for it to come to full expression. (Of course, the 
distinction between cause-based and fruition-based approaches is a ret- 
roactive device of the Vajrayana, just as the term “Hinayana’” could have 
been coined only by a Mahayana author.) In his presentation of the model 
of the five paths, rather than following the usual pattern of discussing the 
$ràvaka, pratyekabuddha, and bodhisattva approaches separately, Kong- 
trul blends his treatment of them while still emphasizing the distinctions 
between them. In turning his attention to the levels, he focuses on the 
“levels associated with buddhahood;" that is, the model of the bodhi- 
'sattvas ten levels of realization (Skt. dasa bhiimi; Tib. sa bcu). 

In Part 2 Kongtrul turns his attention to the paths and levels as dis- 
cussed in. the teachings of the Vajrayana. His specific focus is on the 
Anuttarayoga tantras of the Sarma schools (that is, those founded from 
the eleventh century C.E. onward, during the later wave of translations 
being introduced to Tibet from India) and the system that is unique to 
the Kalacakra cycle, considered to be the highest of those tantras. He 
then pays particular attention to the interpretations of such Tibetan mas- 
ters as the third Karmapa of the Karma Kagyii school, Rangjung Dorjé 
(1284-1339), who is for that school perhaps the foremost interpreter of 
the tantras, through such works as his seminal treatise the Profound Inner 
Meaning (Zab mo nang don). Kongtrul’s treatment of the model of prog- 
ress is based heavily on the more advanced yogic practices that pertain to 
the stage of completion (Skt. sampannakrama; Tib. rdzogs rim) accord- 
ing to the Anuttarayoga tantras. His emphasis is on the developmental 
experience brought about by such practices, rather than on the specific 
techniques employed, which he discusses elsewhere in the Treasury of 
Knowledge, specifically in Book 8, Parts 3 and 4 (published in the Trea- 
sury of Knowledge series as, respectively, The Elements of Tantric Practice 
and Esoteric Instructions). 

Part 3 of Book 9 is devoted to a detailed description of “conduct” (Skt. 
carya; Tib. spyod pa). This principle normally figures in a triad, as the 
third component of spiritual practice after “view” (Skt. drsti; Tib. lta 
ba) and “meditation” (Skt. bhavana; Tib. sgom pa); a fourth component, 
“fruition” (Skt. phala; Tib. ‘bras bu), is sometimes added. The general for- 
mula is that one develops a view, or framework for practice, through both 
study and contemplation or a significant degree of direct experience. This 
is then cultivated and made more familiar to one through meditation. 
Conduct is the way in which the inner realization one gains through view 
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and meditation expresses itself in the way one perceives and acts in the 
world. Because it provides amore dramatic enactment of that realization, 
if properly undertaken, conduct can accelerate one’s spiritual journey 
through the paths and levels, an effect that is known as “enhancement.” 
Progress that would take place in any case is swifter when this enhance- 
ment comes into play. Of the many variations on this theme of conduct, 
Kongtrul focuses in particular on the interpretation in the Anuttarayoga 
tantras and gives a very detailed treatment of the gazacakra ritual as the 
vehicle for the enhancement of practice in the higher tantras. 

Kongtrul began life as a follower of the indigenous Tibetan tradition 
of Bon, although the man who raised him in that tradition was only his 
nominal father (his biological father having been a Buddhist lama). His 
formal Buddhist training, however, began when he was sixteen years of 
age, in 1828, when he was introduced to Gyurmé Tutop Namgyal, the 
Ontrul incarnation of the Nyingma monastery of Zhechen,”:-who became 
Kongtrul’s first Buddhist teacher. He excelled at his study and practice of 
this school until the point almost five years later when, due to his tal- 
ents and intelligence, he was conscripted to serve at Palpung, the main 
Kagyü monastery of eastern Tibet and seat of the Tai Situpa incarnations. 
There he began his study and practice of the system of the Sarma school of 
the Kagyü. Although the Nyingma and Kagyii are historically the most 
closely connected of the Tibetan schools, Kongtrul nevertheless felt that 
he had drifted from his Nyingma roots. In his autobiography, he relates a 
disturbing dream he had in 1836: 


At that point, forgetting that I had previously recognized this 
to be a dream, I began to get frightened and awoke. I was sure 
that this showed a karmic block because during that period, 
due to my thinking of myself as a Kagyii practitioner, I had 
allowed my interest in the Nyingma teachings to diminish 
somewhat. In the wake of this dream, I simply regretted the 
fact and confessed it.” 


He made renewed efforts to receive teachings from the Nyingma tradi- 
tion and to incorporate its methods into his regular spiritual practice but 
almost ten years later he still felt conflicted by the demands he felt from 
himself and others to adhere to the Kagyü school: 
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I had a meditation experience one day while I was attending 
the tenth-day ceremony in the sixth month. I very clearly saw 
a form of Orgyen Rinpoché, at first two-dimensional, like a 
painting, then actually present. . . . Although I feel that these 
kinds of Nyingma ceremonies and rituals can transmit an 
enormous amount of blessing, nevertheless I have felt that 
the contamination of impairing my samaya connection with 
this lineage [had grown] stronger with time, [although] I later 


took part in many Nyingma drupchen rituals.” 


In 1840 Kongtrul first met Jamyang Khyentsei Wangpo,” who became 
his main guru and with whom he shared a passionate concern for the 
preservation and promulgation of all the authentic lineages of Bud- 
dhism. This relationship helped Kongtrul enormously in broadening his 
spiritual horizons, as well as rediscovering his Nyingma roots, a process 
that received a further boost when he met the Nyingma tertön Chok- 
gyur Dechen Lingpa in 1866 (by which time Kongtrul had already been 
involved for several years in collecting the teachings that would become 
his enormous collection, the Treasury of Precious Hidden Teachings 
[Rinchen Terdzé]). The following year, Khyentsé Rinpoché and Chok- 
gyur Lingpa reinforced Kongtrul’s personal connection to the Nyingma 
tradition in a moving ceremony: 


After the celebrations for the new Fire Hare Year [1867- 
1868]—the first year in the fifteenth sexagesimal cycle?!—I 
undertook my annual personal retreat on Vajrakila and con- 
cluded with a ritual to avert negativity. During the second 
month I went to Dzongshó, where the great tertön Chokgyur 
Lingpa was staying, having asked his permission to do so the 
last time we had met. . . . My lord guru [i.e., Jamyang Khyentsei 
Wangpo] also came... . Seating me on a throne made of stones, 
the two of them invested me with the title of a tertön and per- 
formed a ceremony for my long life.? 


Given this background, it is little wonder that for the rest of his life 
Kongtrul accorded great respect to the Nyingma teachings in general and 
those of the Dzogchen tradition in particular, so much so that the entire 
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third year of the three-year, three-fortnight retreat program at his her- 
mitage was devoted to the practice of an important cycle of Dzogchen 
meditation.? 

The final part of Book 9, then, is devoted to the path and levels of 
the spiritual journey as they are taught in the “three yogas" —Mahàa, Anu, 
and Ati—of the Nyingma, or most ancient, school of the Tibetan tradi- 
tion of Buddhism. Once again the model of the five paths forms a thread 
that runs through all three yogas. In his discussion of Atiyoga, however, 
Kongtrul begins with a statement that defines the uniqueness of Atiyoga 
as the ninth of the "nine yanas” model of the Nyingma school and the 
single approach based on timeless awareness rather than some aspect of 
ordinary mind, however subtle: 


In this effortless approach of Atiyoga, the state of utter lucidity 
is made fully evident in one’s experience, and so one is already 
engaged in lower approaches (primordially so); this approach 
transcends the concerted effort required to traverse some grad- 
uated path, or to follow some step-by-step process of refine- 
ment. So the Dzogchen, or Great Perfection, approach is said 
to consist of a single level and to require no process of refining 
away or traversing anything, for the intention underlying this 
statement is that when the higher approach is completed, the 
lower ones are completed as a matter of course. The single level 
referred to is that of pure and spontaneously present aware- 
ness. ... Nevertheless, even in this specific path it is necessary 
for one to be purified of distortions affecting the three avenues 
of one’s being, of the physical body, of thoughts stirring the 
mind, and of the more obvious expressions of the interaction 
between subtle energy and mind. When one is purified of 
these, the paths and levels of lower approaches are completed 
as a matter of course; therefore, while the Dzogchen approach 
parallels these lower approaches, it is far superior to them, for 
on its single level are all the factors of manifest realization that 
can be differentiated as aspects of timeless awareness and the 
qualities of enlightenment. 


With the popularization of Dzogchen in recent times, there is a danger 
that the full majesty of the Dzogchen approach, which Kongtrul presents 


TRANSLATOR'S INTRODUCTION — 2I 


here and which embraces and fulfills all the principles found in the so- 
called lower approaches, will become watered down to an overly simplis- 
tic version that could seem to invalidate them. 

Book 1o concerns the goal—that is, the fruition state in the various 
Buddhist approaches. Again Kongtrul begins, in Part 1, with a discussion 
of the meaning of “nirvana” in light of the three approaches (of $ravaka, 
pratyekabuddha, and bodhisattva) and the Mahayana understanding of 
the state of buddhahood, presenting in great detail a rich and manifold 
vision of the state of complete enlightenment. 

Part 2 is concerned with a theme that is very central to the Vajrayana 
yet is often puzzling to Westerners: that of spiritual attainments (Skt. sid- 
dhi; Tib. dngos grub). Included in this discussion is a treatment of the 
Khecara, the pure realm of experience particularly emphasized in the 
cycles of Vajrayogini practice. 

‘Part 3 of Book ro focuses on the fruition state as it is described in the 
Vajrayana teachings, again primarily from the point of view of the Sarma 
schools. Here, as throughout Books 9 and 1o, Kongtrul attempts to show 
the parallels inherent in the seemingly divergent models of the traditions 
of sütra vis-à-vis taritra, while still maintaining the integrity of each and 
emphasizing the extraordinary profundity of both. 

Part 4, the final section of Book ro, turns once more to the Nyingma 
interpretation of the fruition state. Here he draws on the two predomi- 
nant models: that based on the tantra known as the Web of Magical Dis- 
play" and that based on the “Vajra Heart Essence of Utter Lucidity,” 
which is to say, the Atiyoga approach (in turn based on the teachings 
found in the seventeen Dzogchen tantras) and more specifically the 
teachings contained in the cycles known in Tibetan as Nyingtik (saying 
thig). Although Kongtrul does not cite them as sources directly, it is clear 
that much of his discussion owes itself to the writings of Longchen Rab- 
jam (kLong chen rab 'byams, 1308-1364), perhaps the greatest scholar 
the Nyingma tradition has ever produced. 

‘Also included in this volume is the concluding section to the entire 
Treasury of Knowledge, which follows as traditional a format as does the 
introductory section (published in the volume Myriad Worlds in the Trea- 
sury of Knowledge series), discussing the nature of the work as a whole, 
Kongtrul’s purpose as an author in writing it, the process of composition, 
and finishing with prayers of aspiration for the work to bring benefit to 
others, an acknowledgement of any errors that may have occurred, and 
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auspicious wishes to bring the entire venture to a conclusion on a celebra- 
tory note. 

A problem that can arise in the translation of texts lies in the fact 
that Tibetan authors usually cite from memory, and while their mem- 
ories were prodigious, they occasionally quote a given source as saying 
something that is from a completely different source, or in words that do 
not exactly match the original source in the form in which it has come 
down to us. Variant readings, where significant, have been noted in the 
endnotes. There are a few cases in which Kongtrul’s version tallies with 
another translation of the source than the one found in the Dergé edition 
of the Kangyur and Tengyur. (It would appear that Kongtrul had access 
to other editions, since some of the sources he cites are not found in the 
Dergé edition at all.) In such cases, the version found in the Dergé edition 
has been provided in an endnote. Every effort has been made to trace the 
sources cited throughout the two books of the Treasury, but there are 
times when Kongtrul either assumes that the passage he cites is so famil- 
iar to his audience that it requires no explanation or is himself not sure 
of the source. The Tibetan tradition is replete with familiar quotations 
from scripture that are on the tip of every well-trained teacher's tongue 
(or pen) but are so much part of the landscape that their origins are never 
subject to inspection. 

Much of what Kongtrul cites is in verse, and I am the first to admit 
that I have no talent as a poet, and so have made no attempt to render the 
English in meter. The fact that a Tibetan (or Sanskrit) text is in metered 
verses does not necessarily mean that the author intended it as poetry in 
the aesthetic sense (although some sources, in both languages, are literary 
as well as spiritual masterpieces), but rather as didactic information that 
could be more readily memorized in verse form. Artistic considerations 
come a distinct second. Sanskrit terms and names have been rendered 
with diacritics, and the Wylie transcription of Tibetan words provided 
(with place and personal names phoneticized in the text and transcribed 
in the endnotes). I have made attempts to translate the titles of texts but 
have provided the Sanskrit and Tibetan titles in the Bibliography of 
Works Cited. Folio numbers embedded in the text refer to the four-vol- 
ume edition of the Treasury of Knowledge published in 1997 by Shechen 
Publications. 

It has been more than twenty years since Kyabjé Kalu Rinpoché first 
put forth the idea of having the entire Treasury of Knowledge translated 
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into English, and although I am sure that he and everyone concerned 
with the project would have hoped that it were finished before this, it 
is gratifying to know that the project is approaching completion, with 
only two volumes remaining to be published in the next two years or so. 
It took the Tibetans several centuries to assimilate the Indian tradition 
of Buddhism; despite the much more rapid pace of modern life, it will 
surely take us'some time to do the same. With so many people involved 
in the project, it is inevitable that the series will contain varied transla- 
tion and writing styles as well as choices of vocabulary. In a way, this is 
to be expected. In his Treasury of Knowledge, Kongtrul wrote on a wide 
variety of subject matters, and the translation of Buddhist thought into 
a Western idiom is still in its relative infancy. We are still far from having 
a standardized English vocabulary for all but a few key Buddhist terms. 
With this in mind, I have included a word list giving the equivalents in 
Tibetan and Sanskrit (where available) for the English terminology I 
have used in this book. 

I wish to express my deep appreciation to the Tsadra Foundation for 
the support that made it possible for me to complete this translation and 
especially to Eric Colombel and Anthony S. Chapman (Lama Drupgyu 
Tendzin) for their generous and ongoing efforts to ensure the preserva- 
tion, translation, and practice of the Buddhist teachings. I have received 
invaluable help in preparing this translation from a number of teachers 
and friends, in particular Yongey Mingyur Dorjé Rinpoché, Khentrul 
Lodró Tayé Rinpoché, and Acharya Lama Tenpa Gyaltsen. It is tradi- 
tional that I specify that any faults are my own and not in any way due 
to these teachers; it also happens to be true. Nevertheless, it is my hope 
that this translation will do some justice to the original and contribute to 
the understanding of the vast and profound body of knowledge that is 
the Buddhadharma. I also wish to express my sincere thanks to Michael 
Wakoff for editing the manuscript and to L. S. Summer for preparing the 
index. 

Richard Barron 
May 2009 


BOOK NINE: 


An Analysis of the Spiritual Paths 
and Levels to Be Traversed 


THE SOURCE VERSES 


Part 1. The Paths and Levels in the Cause-Based Dialectical Approach 
The Paths of the Dialectical Approach [I] 
Essential Quality ofa Spiritual Path [A] 


A spiritual path is, in essence, a passage that allows one 
to traverse to more sublime states. 


Analytical Enumeration of the Paths [B] 


Paths can be analyzed as the three approaches, as corruptible or 
incorruptible, and so forth; 

although there are many such analyses, the most common format 
accepted by everyone is that of five paths. 


Derivation of the Term [C] 


As for the derivation of the term, it is a “path” because it is the basis 
of what is to be traversed. 


Distinction between Actuality and Imputation [D] 


For $rávakas and pratyekabuddhas, the path (involving progress) is 
actual, while the fruition is nominally imputed. 

For the Mahayana, the path is imputed, while the fruition (the 
consummation of that progress) is actual; 

direct realization is actual, while its preparatory paths are imputed. 


28 — THE TREASURY OF KNOWLEDGE 


Extensive Explanation of the Paths [E] 
The Path of Accumulation [1] 


Characteristics [a] 


Ihe path of accumulation is composed of positive factors that anticipate 
liberation. 


Basis [b] 


The basis being characterized is one of striving at hearing teachings, 
meditating, and so forth. 


Analysis [c] 
Cultivation of the applications of mindfulness, aspects of correct 


renunciation, 


and bases of supernormal powers—this path has three degrees (that is, 
initial, intermediate, and final). 


Alternatively, this path is analyzed into four stages, that of the beginner 
and so forth. 


Nature [d] 


There are three distinctive features: onset, dependence, and what one 
focuses on. 


Distinctive Processes [e] 


More overt factors are eliminated, and the lack of identity is realized in 
a theoretical way. 


Qualities [f] 


On the basis of spiritual potential, attitude, and conduct, one is 
endowed with five qualities. 


One gains the ongoing qualities of deeper levels of insight, levels of 
deeper discernment, and meditative absorption. 
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Function [g] 


In these degrees (initial, intermediate, and final), the Four Truths and 
two levels of truth are mentally embraced, 

which causes one to turn away from the four kinds of erroneous 
opinions and the conception of things as real; 

counterproductive factors are eliminated, while positive qualities are 
aroused and increased; 


the eight thought patterns are eliminated, and meditative absorption is 
‘brought to a one-pointed focus. 


Derivation of the Term [h] 


As for the derivation of the term, this path involves the accumulation of 
ipositive factors to make one a suitable recipient; 


it is also the path that anticipates liberation, that of faith, and that of 


direct confrontation. 


The Path of Linkage [2] 


Characteristics [a] 


The path of linkage provides the context for the direct realization of 
what is ultimate. 


Basis [b] 


It is the sublime intelligence that derives from meditation in a mundane 
framework. 


Analysis [c] 


While there are many ways to analyze this path (such as the natural 
progression of dedicated intent), 

once timeless awareness is experienced as the onset of meditative 
warmth, 

with the stirring of fundamentally positive factors, 

one gains patient acceptance of the profound nature of phenomena 
and the highest mundane experience. 
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These four phases involve the cultivation of five governing powers and 
five strengths, one group for each pair of phases. 


Meditative Warmth [i] 

Peak Experience [ii] 

Patient Acceptance [iii] 

Highest Mundane Experience [iv] 
Nature [d] 


The distinctive features are: those in whom it awakens, what level it 
entails, and what one focuses on. 


Distinctive Processes [e] 


There is elimination since the obscuring layer of conceptual labeling 
is done away with; 

and there is involvement through a process of realizing the two ways 
in which any independent nature is lacking. 


Qualities [f ] 


One is endowed with qualities such as experiencing no interruption 


and no falling. 


Function [g] 


The misperception of things having identity is eliminated, and there 
is the onset of the first Jevel. 


Derivation of the Terms [h] 


As for the derivation of the terms, these are "phases that anticipate the 


decisive breakthrough,’ 


“engagement through firm conviction,’ and “linkage” to the direct 
realization of ultimate reality. 
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The Path of Seeing [3] 


Characteristics [a] 


The path of seeing is the fresh new perception of suchness, . . . 


Basis [b] 


...a transcendent harmony 


of calm abiding and deeper insight... 


Analysis [c] 


... that is indivisible in its very essence. 
One trains primarily in the seven aids to enlightenment. 


Nature [d] 
Elimination on the Path of Seeing [i] 


The factors to be eliminated on the path of seeing are 88, 94, 

112, and so forth. It is held that they are eliminated through processes 
that cause the cessation of prior influences 

and cause new influences to come into being, and through the 
awakening of nondual timeless awareness. 


Characteristics of the Factors to Be Eliminated [aa] 
Detailed Analysis of the Factors to Be Eliminated [bb] 
How These Factors Are Eliminated [cc] 

The Onset of the Path of Seeing [ii] 


There are four distinctive features: onset, dependence, the way 
realization occurs, and sequential steps. 


Distinctive Processes [e] 


How things are is perceived directly; how many there are is realized in 
some appropriate manner. 
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Qualities [f ] 


There is freedom from five states of fear, and there are twelve 


hundredfold qualities. 


Function [g] 


This frees one from conditioned existence and ensures one's gaining 
the level of nirvana. 


Derivation of the Term [h] 


This is incorruptible virtue, the antidote involving elimination, the 
initial arousal. 


The derivation of the term lies in the direct experience of what is free 
of elaboration. 


The Path of Meditation [4] 
Characteristics [a] 


The path of meditation involves situations in which one becomes 
familiar with distinctive states. 


Basis [b] 


That direct realization is integrated into one’s ongoing experience. 


Analysis [c] 


The corruptible path of meditation can be understood from the 
foregoing discussions. 

For the incorruptible transcendent path, the working bases are those 
of the $ràvaka, pratyekabuddha, and bodhisattva. 

It includes four pathways: that of linkage, that without obstacles, that 
of complete freedom, 


and that of distinctive features. In essence, it is of greater, middling, 
or lesser degrees. 
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Analyzed as to what is becoming familiar (that is, meditative equipoise 
or postmeditation awareness), it is twofold. 
One trains in the eightfold path of noble ones. 


Nature [d] 


The 414 factors to be eliminated on the path of meditation are removed 
through antidotes. 


The distinctive features are those in whom it awakens, what level it 
entails, and what one focuses on. 


Elimination on the Path of Meditation [i] 
The Development of the Path of Meditation [ii] 
Distinctive Processes [e] 


It is the cognitive obscurations that are primarily eliminated, and the 
actual nature of phenomena is truly realized. 


Qualities [f] 


The distinctive qualities continue to increase. 


Function [g] 


One traverses the ten successive levels, becoming free of latent 
obscurations. 


Derivation of the Term [h] 


The term derives from the process of bringing familiarity with 
realization. 


The Path of Consummation [5] 
Characteristics [a] 


In the path of consummation, there is direct realization of the 
consummate degree of what is cultivated in meditation. 
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Basis [b] 


The basis underlying these characteristics is the vajralike samadhi at the 


very threshold of enlightenment, the level of Total Illumination, and 
so forth. 


Analysis [c] 


This path is analyzed according to three approaches, two paths, three 
levels, and so forth. 


The ten factors that require no more training are included within the 
five incorruptible components. 


Nature [d] 


The nature includes those in whom it awakens, what level it entails, and 
what one focuses on. 


Distinctive Processes [e] 


All hindrances having been eliminated, there is realization of reality just 
as it is and of things in all their multiplicity. 


Qualities [f] 


The qualities, both common and especial, are inconceivable. 


Function [g] 


This makes evident the kayas and aspects of timeless awareness without 
exception. 


Derivation of the Term [h] 


As for the derivation of the terms, these are “the foundation of 
incorruptible virtue,” 


“the antidote to conditioned existence,” and the completion of both the 
journey and the training. 
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The Levels of the Dialectical Approach [II] 
Two Kinds of Levels [A] 
Overview [1] 


As for the levels, in the broadest sense these are of two kinds: those of 
freedom from attachment and those of buddhahood. 


Extensive Explanation [2] 
The Levels of Freedom from Attachment [a] 


The levels are called those of “spiritual potential,” “the eighth,’ 


“seeing,” “subtlety; “freedom,” “realization,” "the sravaka,” and “the 
pratyekabuddha.” 


The Levels Associated with Buddhahood [b] 


There are said to be ten bodhisattva levels in the Mahayana approach. 


Distinctions between These Levels [B] 


There are distinctions concerning supernormal powers, levels of deeper 
discernment, realization, 


meditation, insight, language, spiritual teaching, benefit ensured, and 
nirvana. 


Extensive Explanation of the Levels Associated with Buddhahood [C] 


Essence [1] 


In essence, these levels are the foundation for superior qualities. 


Basis of Characteristics [2] 


The basis for what is so characterized is the unity of means and 
awareness in the ongoing experience of one undergoing training. 


Derivation of the Term [3] 


As for the derivation of the term, it implies “support,” “attainment,” 


“dispensing with,’ and “proceeding further and further.” 
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Analysis [4] 


The analysis concerns ordinary individuals and spiritually advanced 
beings; 

the four ways in which attainment comes through intent, application, 
realization, and accomplishment; 

nonaccomplishment versus accomplishment; 

and pride, whether a good deal, little, or none. 


Distinctive Features [5] 


The Utterly Joyful One, The Immaculate One, The Illuminating One, 
The Radiant One, 


The One Who Meets the Challenge, The One Who Makes Evident, The 
One Who Has Gone Far, The Immutable One, 
The One of Brilliant Intelligence, The Cloud of Dharma—... 


Thorough Training and Progress [b] 


... with thorough training, one progresses in stages. 


Spiritual Practice and Individual Practitioner [c] 


One engages primarily in the specific transcendent perfections of the 
ten levels, generosity and so forth. 


These entail pure view and discipline, meditative equipoise, an absence 
of preconceptions, 


attainment of intelligence, refinement, maturation, complete perfection, 
and empowerment. 


The Three Higher Trainings and Components of Practice [d] 


On six levels there are the three higher trainings, while on four the 
results of these are ensured. 


With the realization of the actual nature of phenomena, five 
components of practice are successively refined. 
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Purity, Elimination, and Realization [e] 


Endowed with three causes, what is fundamentally positive becomes 
ever purer. 

Cognitive obscurations are gradually eliminated, and ten aspects of 
timeless awareness are ensured: 


Specific Qualities and States of Rebirth [f] 


One gains qualities from the first level, with its twelve hundredfold 
qualities, 

to the tenth, where these qualities are as incalculable as the atoms in the 
universe. 

From the eighth level onward there are the ten kinds of control over 
longevity and so forth, 

and on the tenth one receives the “empowerment of supreme radiance.” 

One takes rebirth through the power of karma, aspirations, meditative 
absorption, and mastery. 

Those abiding on these levels take rebirth, as a natural consequence, as 
world rulers. 


Definitive Rationale for Ten Spiritual Levels [6] 


Although they are alike with respect to meditative equipoise, due to 
distinctioris in the certain knowledge gained in postmeditation 
and the thorough training, there are definitely ten levels. 


The foregoing constitutes the first part 
concerning the paths and levels in the cause-based dialectical approach. 


38 — THE TREASURY OF KNOWLEDGE 


Part 2. The Levels and Paths in the Vajrayana 
The Connection between Vajrayana Meditation and the 
Thirty-seven Factors [I] 


In the tantric approach, the ordinary methods of spiritual practice 
accord with those of the sütra approach, 


while the more unique ones are those embellished by supreme bliss. 


The Special Nature of the Tantras and Oral Instructions [II] 
Intent of the Anuttarayoga Tantras [A] 
The Path of Accumulation [1] 


In particular, one invokes timeless awareness by meditating on the stages 
of development and completion. 

In the initial degree of the path of accumulation, meditative equipoise 
consists of these two stages, 

while in postmeditation benefit is ensured by applying the methods of 
the tantras. 

In the intermediate degree, meditation does not falter, even in dreams, 

while one gains the final degree through the realization that brings one 


mastery of timeless awareness. 


The Path of Linkage [2] 
Meditative Warmth [a] 


Striving at practicing the stage of completion, through the realization 
associated with the three successive steps of subtle experience, 
one gains the meditative warmth of the path of linkage; . . . 


The Peak Experience [b] 


... through the practice of karmamudra comes the greatest degree of 
complete attainment. 

Ihe consummate experience that foreshadows the actual state of utter 
lucidity is a constant presence. 

On the basis of that, one's subtle energy and mind are realized in the 
embodiment of the deity: this is the peak experience. 

Until the eighty overt patterns of thought have been eliminated, . . . 
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... one trains in the twenty-four sacred sites and joins the gathering 


of vajra heralds, 
and so the subtle elements of puja o a are arrested 


within the central channel: this is the first level on the path of linkage. 


In a similar manner, there are secondary sites— Go, Ra, De, Ma, 

Ka, O, Tri, Ko, Ka, Lam, Ka, Hi, 

Pre, Gr, Sau, Su, Na, Si, Ma, and Ku— 

known as Domain, Inner Domain, Intent, Inner Intent, 

Gathering, Inner Gathering, Charnel Ground, and Inner Charnel 
Ground; 

these points in the body are purified in pairs. One traverses ten levels. 

Quenching of Thirst and Inner Quenching of Thirst are assigned 

to the enlightened embodiment of timeless awareness on the path 
of seeing. ... 


Patient Acceptance and the Highest Mundane Experience [c] 


... At that point, in both meditative equipoise and postmeditation, 

due to the conduct of the ongoing cycle of bliss and emptiness, 

that of the consort, one gains patient acceptance. With the awakening 
of manifest timeless awareness, 

there is the highest mundane experience. ... 


The Path of Seeing [3] 


... The third step is that of innate awareness; 

one uninterruptedly perceives the ultimate state of utter lucidity. 

One has received the empowerment into nirmanakaya and eliminated 
the potential for ordinary thought. 


The enlightened embodiment of nondual timeless awareness is 
achieved. 


The Path of Meditation [4] 


The factors eliminated on the path of meditation are analyzed into 


nine degrees of the three successive steps of subtle experience, lesser 
and greater. 
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With progressive elimination, the most subtle aspects of mind, mental 
events, 

and of the mind-body aggregates, sense fields, and components of 
perception are transformed. ... 


The Path of No More Training [5] 
... At the final limit of the continuum of this path, 


one receives empowerment from the sambhogakaya. There is no more 
training. 


The Kalacakra Tradition [B] 
The Path of Accumulation [1] 


In the Kalacakra tradition, through the stage of development and the 


process of consolidation, 
one traverses the final degree of the path of accumulation.... 


The Path of Linkage [2] 
The Four Anticipatory Phases [a] 


. . . Meditative stability brings one to meditative warmth. 

Harnessing and channeling subtle energy brings one to the intermediate 
degree; attention, to the greater degree. 

Recollection brings one to the peak experience, and meditative 


absorption to patient acceptance and the highest mundane 
experience. 


The Levels of Meditative Absorption [b] 


On this path there are twelve lower, or conceptually designated, levels. 

At that point, beginning with aging and death back to ignorance, 

the twelve links and their attendant subtle energies are arrested. With 
each group of three, 

one of the situations of ordinary body, speech, mind, and thought 
patterns based on attachment is eliminated. 

The four vajras of the path are accomplished. The eleventh level brings 
patient acceptance, the twelfth the highest mundane experience, ... 
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The Path of Seeing [3] 
The Actual Path of Seeing [a] 


. . . While the final moment constitutes the path of seeing, the 
enlightened embodiment of timeless awareness. 


The Distinctive Features of the Path of Seeing [b] 


At that point, this serves as the foundation for superior qualities, 

these special levels being those of “Total Illumination; "Nectar," 
"Space, 

the lights of “Vajra; “Jewel,” and “Lotus,” “Activity,” 

“Incomparable? “Endowed with Metaphor,’ “Light of Sublime 
Intelligence,” “Omniscience,” and “Pure Discerning Awareness.” 
These twelve are attained simultaneously. 


These are distinct aspects that remain present until buddhahood. 


The Path of Meditation [4] 


Next is the path of meditation: the level of Abode, or The Utterly Joyful 
One, and the rest. 


Since the transcendent branches are in equal measure, 


one traverses, just as one wishes, the levels that are the supreme higher 
context. 


The Path of Consummation [5] 


The consummation is the swift attainment of the actual state of 
Vajrasattva. 

This especially exalted tradition is the presentation of the Great 
Venerable One. 


The Vajrayana Traditions of Tibet [III] 
Preliminary Remarks [A] 


In the widely known tradition of the past, from Rangjung Gyalwa 
and others, ... 
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Paths [1] 
The Path of Accumulation [a] 


... receiving empowerment, practicing development and completion, 


practicing with conviction, having meditative experiences that are 
still corruptible 


yet nonetheless excellent, and integrating sense pleasures into the path, 
one traverses the beginner' level and the path of accumulation. ... 


The Path of Linkage [b] 


... With a foreshadowing and the experience of the hidden meaning of 
the illusory body, 

through the four descending gradations of joy, one traverses the level of 
practicing out of a sense of dedication 


and the four phases of the path of linkage. ... 


The Path of Seeing [c] 


... One beholds the actual state of utter lucidity. 


The Path of Meditation [d] 


With the stabilizing of subtle vital essence in an ascending manner, 
there is the experience of primordial unity that still involves training: 


the path of meditation. ... 


The Path of No More Training [e] 


... No more training is consummation—the actual enlightened 
embodiment of timeless awareness. 

The stages are due to the actions of beginners practicing 

by bringing this into their experience. The progress is either 
developmental or nonlinear. 
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Levels [2] 
Manifest Realization in the Levels [a] 
The Graduated Path [b] 


One attains these levels through the successive moments 

of supreme and unchanging bliss, which derives from the passion of 
sublime intelligence. 

The first step stabilizes the masculine and feminine essences in the glans 
and the crown of the head. 

A single breath is arrested and nonduality is beheld. 

Whatever is perceived is experienced as bliss, and one gains powerful 
mastery of the world. 


In succession, 1,800 moments are completed. 

An equal number of expressions of the subtle energy of karma are 
arrested, as is ignorance. 

In the lower half of the secret cakra and the upper half of the very crown 
of the head, 

the masculine and feminine essences are stabilized, and the lesser 
gradation of joy and emptiness is perfected. 

One attains the first level, named Abode and The Utterly Joyful One. 

A single blockage is freed and ascent to the first level achieved. 

One becomes a foremost and supreme master of generosity. 


Next, in ten series of 1,800 moments 

there is successive completion and successive arrest. 

The six cakras are stabilized by halves, with three blockages freed in 
each. 

With the freeing of a final one, through ascent in stages, 

there is total completion of the twelve aspects of the meaning of truth 

and 21,600 moments of unchanging bliss. 

In like number, the twelve junctures, the expressions of subtle energy, 

and the twelve links of interdependent origination (the cycle of 
conditioned existence) are arrested. 


The full moon at the very crown of the head and the sun in the glans 
are stabilized. 
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The furthest limit of the transcendent perfections is reached, and the 
processes of elimination and realization are thoroughly completed. 


There is the completion of the sixteen degrees of joy and emptiness, 


and so sixteen levels of realization; these are subsumed within the 
former ones. 


Other Traditions [5] 


In conjunction with spiritual instructions, there are other methods of 
classifying the paths and levels, 


whose distinct features should be learned from their individual sources. 


The foregoing constitutes the second part 
concerning the paths and levels in the fruition-based Vajrayana. 
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Part 3. Conduct: The Process of Enhancement 
Conduct in the Three Yanas [I] 


In general terms, conduct (as an auxiliary aspect of the spiritual path) 

is said to be conduct free of the passions on the lower level, that of the 
transcendent perfections in the greater context, 

and that of desire and passion for those inspired by a profound 
approach. 


Conduct in the Anuttara Tantras [II] 
Kinds of Conduct [A] 
Bases of Analysis [1] 


If the latter (all that is explained in the tantras) is summarized, .. . 


Essence [2] 


...it is of three kinds: elaborate, unelaborate, and extremely 
unelaborate. 

To analyze it by environment, it pertains to households, charnel 
grounds, and sacred realms. 


As for the mode, there is the conduct of eliminating duality, of complete 
nobility, and of total victory. 


Detailed Treatment [B] 
Ordinary Conduct [1] 
Summary [a] 


In emphasizing tantras of skillful means, there are two distinct modes: 
that of intent and involvement, and that of reliance and training. 


Extensive Explanation [b] 
Intent and Involvement [i] 


For a beginning practitioner, activities such as those between practice 
sessions 


constitute the guidelines for training in intent and involvement. ... 
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Reliance and Training [ii] 


... Single, twofold, or threefold modes: 


by relying on and training in these, one engages in conduct through 
alternation or combination. 


Sense pleasures are meditated to be the vajra goddesses, arousing delight 
in the mind. 


Between practice sessions, incorporate the sense faculties and their 


objects into one’s path; this is the cause for the spiritual deportment 
of pure awareness. 


Spiritual Deportment of Pure Awareness [2] 
Essence [a] 


Attributes, fellow practitioners, and song, dance, and other creative 


activities may be extensive or play a minor role, or one may rely solely 
on meditative absorption. 


In essence, this is a developmental process from an elaborate mode to 
others. 


The Individual [b] 


The distinctions concerning one's involvement in conduct include what 
one’s mind delights in, 


and one’s age, intelligence, material possessions, and degree of desire. 


Subcategories [c] 


Moreover, these three modes of conduct become nine in light of three 
contexts: 

activities, meditation and contemplation, and occasion. 

The mother tantras emphasize the spiritual deportment of pure 
awareness. 
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Stages [d] 


Essence [i] 


In general, the essence of this lies in the distinctive activities of the 
three avenues, 


bringing enhancement through stable meditative absorption. 


Occasion [ii] 


The occasion is when, through the stage of development, one’s chosen 
deity grants permission, 

one is not overwhelmed by harmful events, one’s meditative stability is 
not shaken by circumstances, 

one is equally indifferent to the eight mundane values, and sense 
pleasures are experienced as supports. 

This constitutes meditative warmth of the lower degree of the stage of 
completion. 

It brings the intermediate degree, with its accomplishment of the gazes 
of annihilation, and the highest degree, 

with that of the gazes of nurturing and the rest, and so is endowed with 
unlimited potential. | 


There are five specific occasions: to gain states of ordinary attainment 
due to one’s mastery of timeless awareness; 

to gain the ultimate state of a master of awareness, which is the fourth 
yoga of the stage of completion; 

to gain the enlightened embodiment that comes with the attainment of 
meditative warmth; and to experience the state of primordial unity 


with more training or no more training. There are two cases involving 
necessity. 


Purpose [iii] 
The purpose is that of ensuring complete accomplishment of the two 


kinds of spiritual attainment 


and of causing those attainments to flourish and swiftly be brought to 
consummation. 
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Due to the specific variables concerning consorts (such as essence and 
number), 


one’s realization of the unity of supreme bliss and emptiness occurs in 
specific ways. 


Process [iv] 


As for the way in which one engages in conduct, that of avadhüti is 
predominantly unelaborate, 

that of complete nobility is balanced, and that of total victory is 
primarily elaborate. 

The first two apply to the path of linkage and the latter to the path of 
the spiritually advanced, 

but all three can be found in both ordinary individuals and spiritually 


advanced beings. 


Environment [aa] 


The environments for engaging in conduct are distinct locations, major 
sacred sites, and similar places. 

In the conduct of the father tantras, one does not roam through such 
environments. 


Companions [bb] 


As for companions, practitioners of the stage of completion are 
unbiased, 


while practitioners of the stage of development ascertain that these are 


of like type, 
while for both stages there are those whose attainment comes from 
training and others. 


Motivation [cc] 


The attitude has five points: the two kinds of benefit, absence of 
fixation, loving-kindness, and generosity. 
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Frame of Reference [dd] 


The frame of reference for practitioners of the stage of development is 
deity yoga, 

while for practitioners of the stage of completion, it is integrated with 
one’s awareness of utter lucidity, the unity of bliss and emptiness. 


Attributes [ee] 


One wears the attributes of the deity, ... 


Activities [ff ] 


... Seeks permission, and performs prostrations and so forth. 


Support [gg] 


One appreciates the equal taste of good and bad in a nonconceptual 
frame of mind. 


Training [hh] 


The guidelines of training are: not to show disrespect, not to express 
anger, not to transgress, and other such admonitions; 

to engage in conduct for beginning practitioners and in any situation 
whatsoever without fear; 

to give up rituals, certainty, and the like; and to acquire the means of 
gaining stability. 

Not performing prostrations and so forth, one gains great stability. 


Benefits and Qualities [ii] 


The qualities are limitless. . . . 


How One Engages in Conduct [jj] 


... Initially, one engages in conduct in secret. 


With stability comes that of avadhüti, which is carried out secretly 
in disguise; 
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with the intermediate degree of meditative warmth, that of complete 
nobility (that is, the conduct of engaging fully in the world); 


and with the greater degree of warmth, that of total victory in all ways. 


Conduct in the Ganacakra Ritual [e] 
Elaborate Mode [i] 


In particular, elaborate conduct in ganacakras involves the practice of 
accomplishment concerning the mandala. 
Through symbolic song and dance, one partakes of the inner fire ritual 


and engages in the union of equipoise, embracing the pleasures of the 
senses. 


In the Cakrasamvara tradition, one invokes the three kinds of heralds. 


Practice of che Mandala [aa] 

Enjoyment of Sense Pleasures [bb] 

The Cakrasamvara Tradition: Gatherings of Heralds [cc] 
Unelaborate Mode [ii] 


The unelaborate mode is to rely on any appropriate part of the 
foregoing. 


‘There is even a practice to bind yaksa and yaksi spirits to one's service. 


Extremely Unelaborate Mode [iii] 


The extremely unelaborate mode is that of the bhusuku, who does away 
with distraction 


and relies on the jfanamudra consort and the utterly lucid state of sleep. 


‘There are two actual kinds and three parallel kinds. . . . 


Related Issues [f ] 
Degrees of Acumen [i] 


... For the elaborate mode and the rest, 


there are degrees of acumen (duller, middling, and keener) that are 
progressively swifter. 


THE SOURCE VERSES — SI 


Distinctive Features of Empowerment [ii] 


In connection with empowerment, the expedient cause is a factor 
contributing to manifest enlightenment. 


Intent of the Kalacakra Tantra [iii] 


In the Kalacakra cycle, there is discussion of conduct of the four vajras, 
the six family types, and the six transcendent perfections. 


Conduct of the Four Vajras [aa] 

Conduct of the Six Families [bb] 

Conduct of the Six Transcendent Perfections [cc] 
Summary [iv] 


All modes are subsumed within the two kinds of conduct, that of the 


stages of development and completion. 


Wrathful Activity [g] 


As for the trenchant activity of wrath, an auxiliary function of conduct, 

this is not needed by someone immersed in the stages of development 
and completion; 

but for those engaged in mantra or the stage of completion, 

there are situations when it is useful, just as there are times that a horse 
is useful when an elephant is not. 


Traditions of Past Masters [C] 


According to the majority of past masters, the situation of a beginner 

is one of observing samaya and vows and avoiding objectionable 
actions, 

striving on the path with the conduct of total nobility. Through this 
one gains warmth 

in the meditative equipoise of the stage of completion. The secret 
conduct practiced in concealment 

then involves meat, alcohol, and consorts. When stability is gained in 
both meditative equipoise and postmeditation, 
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in the company of one’s consort, one adopts the attributes of a yogic 
practitioner 


and overtly engages in conduct in group practice; this is known as the 
spiritual deportment of pure awareness. 


Once one has gained sublime capability and is free of che bonds of 
conditioned existence, 

there is truly total victory, for one is free of apprehension, 

tramples on counterproductive circumstances, and overwhelms the 
three states of conditioned existence. 

Conduct is explained as being in order to ensure benefit for others who 
are to be guided. 


All its modes lead one to the most sublime spiritual attainments. 


The foregoing constitutes the third part 
concerning an analysis of conduct, tbe process of enbancement 
that is an auxiliary aspect of the spiritual path. 


THE SOURCE VERSES — 53 


Part 4. The Paths and Levels in the Three Yogas 
The Outer and Inner Levels of Significance [I] 
The Paths [A] 


The Early Translation School’s tradition of explaining the 
correspondence between outer and inner levels is, generally speaking, 
as follows: 

the cakra at the navel corresponds to the path of accumulation, that at 
the heart to the four phases of the path of linkage, 

that at the throat to the path of seeing, and that at the crown of the 
head to the path of meditation. 

In this interpretation, when the unity of subtle energy and mind 
associated with these four centers has become adaptable, 

the qualities associated with these four paths arise in succession. 


The Levels [B] 


Within the central channel are twenty-one blockages of the lateral 
channels. 

With adaptability in the nirmanacakra, the first pair are freed, and so 
on, 

as these blockages are freed in pairs and one gains each of the ten levels. 

Finally, the sublime pinnacle level above the crown of the head is 


attained. 


The Paths and Levels of Mahayoga [IT] 
Entering the Path of Mahayoga [A] 


In particular, the root of the yogas is the tradition of the Web of Magical 
Display. 

Through the three kinds of sublime intelligence, one arouses five aspects 
of bodhicitta: 

directed resolve, aspiration, application, abiding, and consummation. 

On the direct path that is far superior to four other approaches, with the 


resolve to gain release that they entail, ... 
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The Path of Sublime Intelligence [1] 
The Path of Skillful Means [2] 
Traversing the Path of Mahayoga [B] 
The Path of Accumulation [1] 


... one traverses the path of accumulation through the fourfold process 
that addresses both corruptibility and regression. 


The Path of Application [2] 


In the group practice of the ganacakra ritual, with corruptibility but not 
the possibility for regression, the results of the path of linkage 

are the three paths of seeing nonduality, meditation, and consummation 
and the four levels of a master of awareness. 


The Path of Seeing [3] 


Masters of Awareness Still Subject to the Complete Maturation 
of Karma [a] 


Although one has realization of the actual nature of phenomena on the 
path of seeing, the residual traces of one's physical body 

have not been refined away, so one has the three qualities of someone 
still subject to the complete maturation of karma. 

Ones positive qualities are augmented, one gains mastery of the four 
kinds of enlightened activities, and one gains deeper levels of insight 


and other qualities, so that one can benefit beings throughout a world 
system. 


Masters of Awareness with Power over Longevity [b] 


There is accomplishment through alchemical means, the descent and 
holding of bindu through subtle energy, 

but the indestructible vajrakaya, in which corruptibility is finished with, 
is far superior to these. 

With power over longevity through completing the path, omnipresent 
distortions are refined away, 

and due to the four kinds of spiritual miracles, the six levels of deeper 
discernment, 


THE SOURCE VERSES — 55 


and the twenty-five aspects of sense consciousness, one benefits beings 
in a three-thousandfold universe. 


The Path of Meditation [4] 


On the path of meditation, masters of mahamudra have illusory forms 
of timeless awareness. 

Beginning with the level of The Stainless One, and up to the pathway of 
complete freedom on the tenth level, 

they are subsumed within five families of masters of awareness: vajra, 
cakra, ratna, 

padma, and karma. Indwelling distortions are refined away, 

and enlightened activities are carried out in whatever way necessary to 
guide beings, 

on a scale equal to that of a sambhogakaya pure realm. 


The Path of Consummation [5] 


On the path of consummation, for masters of spontaneously present 
awareness, regents of the sixth family, 

the vajralike state refines away distortions of the three successive steps of 
subtle experience. 


Their deeds, emanations, and sublime intelligence are somewhat like 
those of victorious ones. 


Parallels and Degrees of Progress [6] 


There are parallels to the ordinary levels of The Utterly Joyful One, The 
Immutable One, and The Cloud of Dharma, 


but although the degrees of progress are equivalent, there is superiority 
of intent and conduct. 


Conduct in Mahayoga [C] 


Meditative equipoise is the one-pointed meditative stability specific to 
a level, 

while postmeditation involves three kinds of conduct: the pursuit of 
virtue like that of a youth; 
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like that of a madman; and like that of a ruler holding the throne. 
Decisiveness comes through the paths of skillful means and freedom 
and eight aspects of conduct. 


The Paths and Levels of Anuyoga [III] 
Acumen and Anuyoga Practice [A] 


In Anu, for the highest level of mind, the paths and levels are traversed 
in one fell swoop; 

the intermediate and lesser levels are either traversed in succession or in 
a nonlinear way, moreover, ... 


Five Yogic Phases [B] 
The Path of Accumulation [1] 


.. SO two levels, that of unpredictable change and that of the basis of 
reliance, 
constitute the path of accumulation (the directing of will), in which the 
deity’s embodiment is an expression of one’s dedicated intent. 
This ensures the more common accomplishments, such as deeper levels 
of insight and levels of deeper discernment. 


The Path of Linkage [2] 


The levels of the major refining process, the continuity, and the basis of 
merit 

constitute the path of linkage (the affirmation of one’s birthright), in 
which the embodiment of the deity’s form is an expression of the 
unity of subtle energy and mind. 


The Path of Seeing [3] 


Due to the expedient cause, changeable bliss is done away with, and all 
that is corruptible comes to an end. 

Improvement constitutes the path of seeing, in which the embodiment 
of the deity is an expression of the unity of bliss and emptiness. 
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The Path of Meditation [4] 


The framework that ushers in the fruition constitutes the path of 
meditation, the receiving of the supreme transmission. 

The embodiment of the deity is an expression of the uninterrupted state 
of primordial unity that still involves training. 


The Path of Consummation [5] 


Three levels—abiding without change, permeation, and the universal 
range of perfection— constitute the path of consummation, 


the perfecting of supreme dynamic energy. Through the pathway 


without obstacles 
that lies at the very threshold of enlightenment, the empowerment of 
supreme passion 


refines away subtle distortions, bringing the experience of primordial 
unity that requires no more training. 


The Paths and Levels of Atiyoga [IV] 
Empowerment in Atiyoga [A] 
Path and Empowerment [1] 


The paths and levels of Ati transcend developmental effort. 

Nonetheless, within the four stages of empowerment found in the 
extraordinary secret cycles, 

some sixteen subdivisions of the aspects of manifest realization are 
differentiated. 

The same is true for the levels of dedicated interest, involvement, 
transformation, and decisiveness. 

Together these are thirty-two factors. Timeless awareness is analyzed 
into four aspects of abiding, 

awakening, attainment, and arising, giving sixty-four factors that 
contribute 

to the perfection of the sublime level of Vajradhara. 


Four Levels of Masters of Awareness [2] 


Immersion in genuine being, supreme immersion, analysis, and 
realization: 
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each is further analyzed into four subdivisions, giving sixteen levels of 
masters of awareness. 

These are causal levels, attained through recollection of the four stages 
of empowerment. 


Four Visions of Atiyoga [B] 
Sixteen Visions of Atiyoga [1] 


The four visions each involve stages of manifestation, increase, 

attainment, and complete attainment, so the levels of the visions 
associated with the fruition 

are sixteen measures in one's experience of timeless awareness. 


Sixteen Levels of Atiyoga [2] 


Perception of truth, recognition, familiarity, luminous vision, timeless 
awareness, enlightened form in full evidence, 

consummation, unwavering state, perfection of qualities, 

tranquil state, group formations, nonattachment, 

circles, abiding vision, gaining of certainty, and the level of original 
purity: 

on that level there is nothing higher than tranquil timeless awareness. 

Beginning with the level of The Utterly Joyful One, up to that of Total 
Illumination, The Lotus-Bearing One, 

The Circles of Letters, Meditative Absorption, The Vajra Holder, 

and Unsurpassable Timeless Awareness, 

these levels are all approached in a similar manner, but because they are 
visions 

of a single state of utter lucidity, they are not the ten ordinary levels. 


Qualities in Atiyoga [C] 


Nevertheless, with the expansion of pathways of light in the central 
channel, 

once the first two blockages in the subtle channels dissolve into light, 

one experiences such qualities as the "twelve hundredfold”” 

With this enhancement, manifest aspects of realization arise effortlessly 
as awarenesss own manifestations. 
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Conduct in Atiyoga [D] 


Conduct as ongoing immersion in genuine being can be at the 
beginning stage, 

in delineating the gap, and in pursuing the path of spiritual deportment. 

Of the latter's twenty-one aspects, one engages primarily in seven, 

such as that like a bee’s, and gains mastery of all one perceives. 


Summary [V] 


According to individual spiritual instructions, the ways in which the 
paths and levels are traversed 
are beyond enumerating; the fundamentals are summarized here. 


The foregoing constitutes the fourth part — 
concerning a detailed treatment of the paths and levels 
in the three yogas of the Early Translation School’s approach. 


This concludes the ninth book, 
an analysis of the paths and levels to be traversed, 
from The Encompassing of All Knowledge, 
also entitled The Precious Treasury of Sublime Teachings: 
The Compendium of the Methods of All Spiritual Approaches 
and A Treatise That Thoroughly Presents the Three Higher Trainings. 


AN ANALYSIS OF THE SPIRITUAL PATHS 
AND LEVELS TO BE [TRAVERSED 


On the basis of one's having practiced both the common and distinctive 
stages of meditation,” actual states of realization that are associated with 
the spiritual paths and levels occur progressively in one's experience. As 
well, there are modes of conduct involved that enhance this process, caus- 
ing the qualities related to these states of realization to develop where they 
have not yet developed and to become stable once they have developed. 
Since one needs to be aware of these states and qualities, Book 9 analyzes 
the paths and levels to be traversed. This book has four parts, which pro- 
vide detailed treatments of the paths and levels in the cause-based dia- 
lectical approach; the paths and levels in the fruition-based Vajrayana; 
the process of enhancement, which is an auxiliary aspect of the spiritual 
path; and the paths and levels in the "three yogas" ofthe Early Translation 
School approach. 


PART 1. THE PATHS AND LEVELS IN THE 
CAUSE-BASED DIALECTICAL APPROACH 


I. The Paths of the Dialectical Approach 
A. Essential Quality of a Spiritual Path 
B. Analytical Enumeration of the Paths 
C. Derivation of the Term 
D. Distinction between Actuality and Imputation 
E. Extensive Explanation of the Paths 

1. The Path of Accumulation 
a. Characteristics 
b. Basis 
c. Analysis 
d. Nature 
e. Distinctive Processes 
f. Qualities 
g. Function 
h. Derivation of the Term 
2. Ihe Path of Linkage 
a. Characteristics 
b. Basis 
c. Analysis 
i. Meditative Warmth 
ii. Peak Experience 
iii. Patient Acceptance 
iv. Highest Mundane Experience 
d. Nature 


e. Distinctive Processes 
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f. Qualities 
g. Function 
h. Derivation of the Terms 
3. The Path of Seeing 
a. Characteristics 
b. Basis 
c. Analysis 
d. Nature 
i. Elimination on the Path of Seeing 
aa. Characteristics of the Factors to Be Eliminated 
bb. Detailed Analysis of the Factors to Be Eliminated 
cc. How These Factors Are Eliminated 
ii. The Onset of the Path of Seeing 
e. Distinctive Processes 
f. Qualities 
g. Function 
h. Derivation of the Term 
4. The Path of Meditation 
a. Characteristics 
b. Basis 
c. Analysis 
d. Nature 
i. Elimination on the Path of Meditation 
ii. The Development of the Path of Meditation 
e. Distinctive Processes 
f. Qualities 
g. Function 
h. Derivation of the Term 
5. The Path of Consummation 
a. Characteristics 
b. Basis 
c. Analysis 
d. Nature 
e. Distinctive Processes 
f. Qualities 
g. Function 
h. Derivation of che Term 
II. The Levels of the Dialectical Approach 
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A. Two Kinds of Levels 
1. Overview 
2. Extensive Explanation 
a. The Levels of Freedom from Attachment 
b. The Levels Associated with Buddhahood 
B. Distinctions between These Levels 
C. Extensive Explanation of the Levels Associated with Buddhahood 
1. Essence 
2. Basis of Characteristics 
3. Derivation of the Term 
4, Analysis 
5. Distinctive Features 
a. Names and Their Derivation 
b. Thorough Training and Progress 
c. Spiritual Practice and Individual Practitioner 
d. The Three Higher Trainings and Components of Practice 
e. Purity, Elimination, and Realization 
f. Specific Qualities and States of Rebirth 
6. Definitive Rationale for Ten Spiritual Levels 


This first part involves two detailed treatments: the nature of the spiritual 


paths in this approach and that of the spiritual levels. 


The Paths of the Dialectical Approach [I] 
The treatment of the paths is fivefold: the essential quality of a spiritual 


path; an analytical enumeration of these paths; the derivation of the term 
“path”; the distinction between an actual and a conceptually imputed 
path; and an extensive explanation of the five individual paths of this 
approach. 


Essential Quality of a Spiritual Path [A] 


A spiritual path is, in essence, a passage that allows one 
to traverse to more sublime states. 
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A spiritual path to be traversed constitutes, in essence, a process that 
allows one to traverse to more sublime states, whether states within this 
world or transcendent states. As for what characterizes a spiritual path, 
some commentators are of the opinion that it constitutes "the virtue that 
serves as the cause of liberation" or "the capacity to remove any factors 
that are to be eliminated.” But these characterizations are not accurate 
because these they also apply to spiritual levels and antidotal techniques, 
which would mean that the latter were the equivalent of paths, Others 
hold that an aspect of a spiritual path is the action of proceeding, but 
this also is not an accurate characterization because a path is likened to a 
passage that allows one to proceed, [4.103.b] whereas the one performing 
the action of proceeding is actually some individual. 


Analytical Enumeration of tbe Paths [B] 


Paths can be analyzed as the three approaches, as corruptible or 
incorruptible, and so forth; 

although there are many such analyses, the most common format 
accepted by everyone is that of five paths. 


Generally speaking, there are countless ways to analyze spiritual paths. 
There are three paths, in the sense of the three spiritual approaches." 
There are various analyses that distinguish two kinds of paths, such as 
those leading either to higher states of rebirth or to liberation; those lead- 
ing to "states of edification" or to "definitive excellence";? those that are 
of this world or those that are transcendent; and those that are corrupt- 
ible vis-à-vis those that are incorruptible.? The words "and so forth" in the 
foregoing source verses refer implicitly to alternative analyses, such as: 


» thefour paths of linkage and so forth? 

> four paths classified on the basis of being swift or slow, difficulty or 
easy 

> two paths, one still requiring training and one of no more training 
being necessary" 


> or the two paths of meditative equipoise and postmeditation aware- 
ness. 


Although there are many such ways of analyzing spiritual paths de- 


pending on context, the common format accepted by all is that of what 
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is renowned as the "five paths": those of accumulation, linkage, seeing, 
meditation, and no more training. 


Derivation of the Term [C] 


As for the derivation of the term, it is a “path” because it is the 
basis of what is to be traversed. 


The Sanskrit pathi,” formed from the verb stem panth, “to go,’ is the term 
for “path.” The derivation of the term is as follows: It is called a “path” 
P P 
because it serves as a passage that is to be traversed or the basis of what is 

passag 
to be traversed. It is ^what is to be traversed" because it is that which is to 


be traversed by individuals who embark on this path. According to the 
sütra the Compendium: 


It is that which, when all beings participate in it, allows them 
to cross over to nirvana.” 


As this states, to participate in it (which is to say, to rely on it) allows 
one to go to nirvana, and so it is also referred to as an “approach,” from 
the standpoint of it resembling a vehicle or mount. 


Distinction between Actuality and Imputation [D] 


For $rávakas and pratyekabuddhas, the path (involving progress) 
is actual, while the fruition is nominally imputed. 

For.the Mahayana, the path is imputed, while the fruition (the 
consummation of that progress) is actual; 

direct realization is actual, while its preparatory paths are 
imputed. 


For gravakas and pratyekabuddhas, the spiritual path is what is truly 
authentic because it involves progress to higher states, [4.104.a] while 
the fruition is nominally imputed.” For those of the Mahayana, the path 
is imputed, while the fruition is truly authentic because it constitutes the 
consummate degree of elimination and realization. In addition, accord- 
ing to the master Jianamitra: 
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Given that the paths of accumulation and linkage still pertain 
to this world, they do not constitute the Truth of the Path” 
but rather are auxiliary components of the path because they 
cause it to come about.” 


In accord with this quotation, Sherab Bar of Dri” and others state that 
because the two paths of accumulation and linkage involve conceptual 
consciousness (and so are corruptible), they do not constitute the actual 
path. 

Nevertheless, this is a case of the term for the result being applicable 
to the cause. If we adopt this interpretation, there is a purpose in refer- 
ring to the two paths of accumulation and linkage as conceptually based 
components of the path because they prepare one for the actual state of 
direct realization, that of the path of seeing. The Amassing of the Rare and 
Sublime uses the analogy of fire being produced by rubbing two sticks 
together to illustrate that even though these two are conceptually based 
paths, nonconceptual awareness can come about through a legitimate 
conceptual process. As well, these paths are analogous to seeds; thus, 
even though they are explained as being corruptible, to the extent that 
the basis of all ordinary experience? involved with these paths is relevant 
to the whole path, there is an incorruptible element, and the authentic 
path comes about due to these paths. 


Extensive Explanation of the Paths [E] 


There are five paths: those of accumulation, linkage, seeing, meditation, 
and consummation.” 


The Path of Accumulation [1] 


The explanation of the path of accumulation is in eight topics: a presen- 
tation of its characteristics; an identification of the basis being charac- 
terized; a detailed analysis; a definitive statement about its nature; its 
distinctive processes of elimination and realization; a description of its 
qualities; a statement about what its function is; and a discussion of the 
derivation of the term. 
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Characteristics [a] 


The path of accumulation is composed of positive factors that 
anticipate liberation. 


The path of accumulation in essence—or as the basis of certain character- 
istics—is composed of positive factors that anticipate liberation (that is, 
anything on the basis of which.one can progress toward nirvana). 


Basis [b] 


The basis being characterized is one of striving at hearing 
teachings, meditating, and so forth. [4.104.b] 


Ihe basis of what is characterized as this path constitutes the regimen 
that causes one’s spiritual experience to mature. This consists of striving 
at three activities (those of hearing teachings, contemplating them, and 
meditating on them), which begin with the initial arousal of bodhicitta 
and continue up to ones experience of the degree of timeless awareness 
associated with the phase of meditative warmth.” 


Analysis [c] 


Cultivation of the applications of mindfulness, aspects of correct 
renunciation, 

and bases of supernormal powers—this path has three degrees 
(that is, initial, intermediate, and final). 

Alternatively, this path is analyzed into four stages, that of the 
beginner and so forth. 


The cultivation of the four applications of mindfulness“ constitutes the 
initial degree of the path of accumulation, at which point it is uncertain 
whether one will eventually embark on the path of linkage. The cultiva- 
tion of the four aspects of correct renunciation® constitutes the inter- 
mediate degree of the path of accumulation, at which point it is certain 
that one will eventually embark on the path of linkage. When one is cul- 
tivating the four bases of supernormal powers,” this constitutes the final 
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degree of the path of accumulation, at which point it is certain that one 
will experience the meditative warmth of the path of linkage. Thus, there 
are these three degrees: initial, intermediate, and final. Alternatively, 
there is an analysis of this path into four stages: the beginner's stage, the 


stage of faith, the anticipation of liberation, and the "accomplishment of 


armor?“ 


Nature [d] 


There are three distinctive features: onset, dependence, and what 
one focuses on. 


These three features concern the following: those whose experience serves 
as the basis for the onset of this path, the levels of attainment on which it 
is dependent, and the context on which one focuses. 

As for the first of these, it is said that the path of accumulation can be 
experienced only by men and women of three continents," and that it 
cannot be experienced by other beings, including those who are asexual 
or hermaphroditic.“ 

Asfor the second feature, one's efforts to engage in spiritual practice on 
a regular basis are dependent on the six levels of meditative stability” or 
the one-pointed absorption of the realm of desire;* all other positive fac- 
tors, which contribute to an ordinary individual's discipline, are depen- 
dent on the level of the realm of desire.? 

As for the third feature, one's discipline as an ordinary individual 
focuses on moral choices concerning physical and verbal actions; one's 
efforts to engage in spiritual practice on a regular basis focus on tech- 
niques for completely refining one's behavior patterns (such as concen- 
trating on the unattractive features of something), or on the body and 
other topics for the applications of mindfulness. All other contributory 


positive factors [4.105.a] focus on the words and meanings found in the 
Buddhas excellent teachings. 


Distinctive Processes [e] 


More overt factors are eliminated, and the lack of identity is 
realized in a theoretical way. 
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The extremely overt factors to be eliminated (that is, those that create 
suffering in samsara) are removed through antidotes that involve con- 
frontation.” The two implications of the lack of identity? are realized in 
a theoretical way through the three kinds of sublime intelligence.? 


Qualities [f] 


On the basis of spiritual potential, attitude, and conduct, one is 
endowed with five qualities. 

One gains the ongoing qualities of deeper levels of insight, levels of 
deeper discernment, and meditative absorption. 


With what distinctive qualities are bodhisattvas* on the path of 
accumulation endowed? Their spiritual potential for the Mahayana has 
awakened; they have aroused the two kinds of bodhicitta, the awakening 
attitude;? and their conduct is that of training in the six transcendent 
perfections. With these as a basis, they are endowed with five qualities: 
they rely on the discipline that pertains to ordinary individuals; they 
exercise control over their senses; they eat in moderation; they do not 
sleep during the late evening and early morning but devote themselves 
to spiritual practice; and they take real delight in maintaining ongoing 
alertness of mind. 

As for the first of these qualities, they do not, of course, lack the disci- 
pline of meditative stability or ordination; rather they rely on one of the 
seven kinds of Mahayana ordination for individual liberation, whichever 
is appropriate.” 

As for the second quality, these bodhisattvas exercise control over their 
senses by applying mindfulness that is both respectful and continuous, 
functioning in a powerful way. With this as their general approach, they 
engage in conduct that emphasizes the profundity of the teachings and 
the principle of sublime intelligence, by imbuing all that they do with an 
appreciation of the transcendent perfection of sublime intelligence. They 
also engage in conduct that emphasizes the vast extent of the teachings 
and the principle of skillful means, by acting for the sake of others and 
formulating aspirations to engage in the completely refined conduct of 
the bodhisattva ideal. 

As for the third quality, they partake of food and other necessities that 
have been offered to them by people with faith and, knowing which foods 
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are allowed or proscribed, eat a moderate amount. They eat with the 
intention of nourishing the organisms that live in their bodies [4.105.b] 
and of sustaining their bodies as supports for spiritual practice. 

As for the fourth quality, at the start and finish of their daily sessions 
they apply mindfulness to avoid becoming caught up in time-consuming 
activities and instead meditate on the unattractive features of something, 
cultivate the immeasurable attitudes,” and so forth. That is to say, they 
exert themselves in spiritual practice that completely refines away obscu- 
rations.” 

As for the fifth quality, they ensure that they never lack the vigilance 
of an alert mind in all situations calling for such moral choices as what 
to accept or reject in their physical, verbal, or mental actions. They take 
delight in maintaining this alertness, in order to engage in behavior that 
is appropriate and avoid what is inappropriate. 

In addition, they gain other qualities that pertain to the path of accu- 
mulation (such as the five deeper levels of insight® and five levels of 
deeper discernment®) and attain an ongoing state of meditative absorp- 
tion, which is the fruition that constitutes the distinctive consummation 
of this path. In this regard, without straying from this absorption they 
gain entrance to a vast range of buddha realms throughout the ten direc- 
tions and hear teachings of the sacred dharma from the lips of a vast array 
of buddhas. As the Ornament of the Sittras states: 


At that point, through the ongoing flow of spirituality, 
in the presence of buddhas one gains calm abiding 

and a spacious experience of timeless awareness, 

and so receives very extensive spiritual advice.“ 


Function [g] 


In these degrees (initial, intermediate, and final) the Four Truths 
and two levels of truth are mentally embraced, 

which causes one to turn away from the four kinds of erroneous 
opinions and the conception of things as real; 

counterproductive factors are eliminated, while positive qualities 
are aroused and increased; 

the eight thought patterns are eliminated, and meditative 
absorption is brought to a one-pointed focus. 
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Let me explain the respective functions of the three degrees of that path: 
the initial, intermediate, and final degrees. 

In the initial degree of the path of accumulation, for those following 
the sravaka approach the function of the four applications of mindfulness 
is to cause the mind to embrace the Four Truths of noble ones? and turn 
away from the four kinds of erroneous opinions.? For those following 
the Mahayana, the function of these applications is to cause the mind to 
embrace the two levels of truth‘ and turn away from the limitless ways in 
which things are naively taken to be real. 

In the intermediate degree, the function of the first two of the four 
aspects of correct renunciation [4.106.a] is to eliminate counterproduc- 
tive factors, while the function of the latter two aspects is to arouse posi- 
tive factors and cause these to increase. 

In the final degree, the function of the four bases of supernormal pow- 
ers is to eliminate the eight kinds of erroneous and mundane thought 
patterns? (such as thoughts of desire) and to give one control over one- 
pointed meditative absorption. 


Derivation of tbe Term [b] 


As for the derivation of the term, this path involves the 
accumulation of positive factors to make one a suitable 
recipient; 

it is also the path that anticipates liberation, that of faith, and that 
of direct confrontation. 


As for the derivation or meaning of the term, this is called the "path of 
accumulation" because it is the path on which one accumulates positive 
factors on a vast scale, in order for one to be made a suitable recipient for 
realization such as that of meditative warmth? to awaken in one. It is also 
referred to as: 


> the “positive foundation that anticipates liberation" because it causes 
one to think in ways that anticipate the liberation of nirvana; 

» the “level of faith" because it strengthens one’s devotion toward the 
Three Jewels and one’s envisioning of emptiness; and 

> the “antidote involving direct confrontation" because for those who 
follow the $ràvaka approach it involves the view that the mind-body 
aggregates (which perpetuate samsára) are as disadvantageous as 
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some kind of skin disease, while for those who follow the Mahayana 
approach it involves the view that these aggregates have no indepen- 
dent nature. 


The Path of Linkage [2] 


The explanation of the path of linkage is also in eight topics: a presen- 
tation of its characteristics; an identification of tlie basis being charac- 
terized; a detailed analysis; a definitive statement about its nature; its 
distinctive processes of elimination and realization; a description of its 
qualities; a statement about what its function is; and a demonstration of 
the derivation of the terms. 


Characteristics [a] 


The path of linkage provides the context for the direct realization 
of what is ultimate. 


The path of linkage, in essence, constitutes that which is the passage to 
complete freedom. It is made up of situations in which one directly real- 
izes what is truly meaningful. 


Basis [b] 


It is the sublime intelligence that derives from meditation in a 
mundane framework. 


The basis of what is characterized as this path constitutes the antidote 
that involves the elimination of negative factors,? that is, the sublime 
intelligence that derives from mundane meditation, from the onset of 
meditative warmth up to the point just prior to the onset of the path of 
seeing. [4.106.b] 


Analysis [c] 


While there are many ways to analyze this path (such as the natural 
progression of dedicated intent), 
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once timeless awareness is experienced as the onset of meditative 
warmth, with the stirring of fundamentally positive factors, 

one gains patient acceptance of the profound nature of phenomena 
and the highest mundane experience. 

These four phases involve the cultivation of five governing powers 
and five strengths, one group for each pair of phases. 


As for an analysis of this path, it can be analyzed according to the natural 
progression involved, into such divisions as the “level of engagement with 
dedicated intent,” the “corruptible path of meditation,” the “phases 
that anticipate the decisive breakthrough,’ and the “accomplishment that 
brings engagement.”” 

Concerning the distinction between the paths of accumulation and 
linkage, there is an aspect of the path of linkage that also pertains to that 
of accumulation, and an aspect that pertains to the path of linkage but 
not to that of accumulation. The first aspect is the continuity of experi- 
ence gained on the path of accumulation, which is still present on the 
path of linkage. The latter aspect is that which “links” one to the Four 
Truths (or the two implications of the lack of identity,” as the case may 
be), which therefore pertains to linkage but is not the actual path of accu- 
mulation, and so does not pertain to that path. 

If we analyze it into lesser and greater degrees, the path of linkage can 
be divided into three degrees: initial, intermediate, and final. Of these, 
with the initial degree it is uncertain whether one will eventually experi- 
ence the path of seeing; with the intermediate degree, there is certainty 
that one will; and with the final degree, it is certain that one will experi- 
ence the path of seeing in this lifetime. 

While there are many ways to analyze this path, the most well-known of 
these is that of analyzing the path on the basis of how realization occurs: 

(1) In this regard, there is the phase of meditative warmth.” Just as 
there is warmth when two sticks are rubbed together, as a foreshadowing 
of the fire that will come about, so there comes a foreshadowing that one 
will experience the path of seeing (that is, nonconceptual timeless aware- 
ness), which is comparable to the fire in the analogy. 

(2) Then there is the phase of the peak experience, when the funda- 
mentally positive factors that are still volatile” reach their climax (that 
is, their highest or most sublime degree).” An equivalent Sanskrit term 
for “peak experience” is mirti,” which can be translated as “a momentary 
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occurrence; and so this is also referred to as the peak (in the sense of 
transitory) experience because it does not last for long. 

(3) Next, one gains the phase of a patient acceptance of the profound 
nature of phenomena, an acceptance that parallels the path of seeing the 
truth in an unwavering manner. This constitutes patient acceptance in the 
sense that one is not daunted by emptiness.” 

(4) The phase of the highest mundane experience is so called because it 
constitutes the most sublime experience within the context of this world, 
for it is capable of ushering in the paths of the spiritually advanced beings” 
(although it is not the congruent cause? of these paths)." [4.107.a] It 
serves as the governing condition? for the path of seeing, which is incor- 
ruptible. The Ornament of Manifest Realization states: 


... involving lower, intermediate, and highest degrees . . .? 


Thus, there are three degrees to all of the above phases, so that some 
Mahayana commentators consider the path of linkage to be divided into 
a total of twelve degrees. This model is as follows: 


Meditative Warmtb [i] 


Using ones individual self-knowing timeless awareness, one meditates by 
focusing on the topics of the Four Truths.” This bring about the realiza- 
tion that objects that are reified externally have no independent nature, 
being nothing more than mere descriptions imposed by the inner perceiv- 
ing mind. The attainment of a lesser degree of mental clarity concerning 
this realization involves both meditative absorption (that is, calm abid- 
ing) and sublime intelligence (that is, deeper insight), as well as their cor- 
responding states of mind and mental events. Three degrees of meditative 
warmth (lesser, intermediate, and greater) are assigned on the basis of 
whether this experience of clarity (concerning emptiness or the absence 
of independent nature) is intermittent, fairly predominant, or even more 
prevalent and evident. The timeless awareness associated with meditative 
warmth is sometimes referred to as being "aroused on the lesser path of 
seeing” since to a slight extent one sees something meaningful that one 
has not seen before. Nevertheless, in comparison to the peak experience 
and other phases, in this phase one is experiencing the lowest level of this 
clarity concerning emptiness or the absence of independent nature. 
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Peak Experience [ii] 


One exerts oneself as before with constant diligence, so that the foregoing 
perception (that is, the realization that reified objects have no indepen- 
dent nature) increases and develops beyond the previous phase, leading 
to the meditative absorption and sublime intelligence associated with the 
attainment ofthe intermediate level of this experience of clarity, together 
with the corresponding accompanying factors. There are three degrees of 
this phase (lesser, intermediate, and greater) on the basis of whether the 
realization that things lack any independent nature is clearly recalled only 
intermittently during the dream state, or fairly predominantly, or even 
more frequently. 


Patient Acceptance [iii] 


One continues to meditate as before, so that all that appears as meaning- 
ful objects in one's perception manifests solely as expressions of mind. 
One attains this experience of clarity to a great degree, having done away 
with distractions caused by one’s reifying objects, and also gains the lesser 
degree of another experience of clarity (the realization that even the sub- 
jective perceiving mind is empty and lacks any independent nature), with 
its attendant meditative absorption and sublime intelligence, [4.107.b] 
together with their corresponding factors. There are three degrees of this 
phase (lesser, intermediate, and greater) due to there being the three alter- 


natives of one’s being undaunted by emptiness occasionally, for the most 
part, or at all times. 


Highest Mundane Experience [iv] 


One continues to meditate as before, coming to the realization that the 
subjective perceiving mind has no independent nature, so that the path of 
seeing ensues immediately in the wake of this realization. With respect to 
the mundane path,” one has attained the greatest degree of the experience 
of clarity concerning the fact that the perceiving mind has no independent 
nature, while with respect to the transcendent path" one has attained the 
middling degree of the experience of suchness; these entail meditative 
absorption and sublime intelligence, together with their corresponding 
factors. 'There are three degrees of this phase (lesser, intermediate, and 
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greater) due to this state of clarity (that is, the experience that the sub- 
jective perceiving mind has no independent nature) being realized to a 
lesser, a middling, or an excellent degree. 

The higher and lower schools of the Abhidharma” are in accord in 
that they both classify the phase of patient acceptance into three degrees 
(lesser, intermediate, and greater) but not the other phases that anticipate 
the decisive breakthrough.” As for the essential mode of consciousness 
experienced during these phases, it is conceptual when compared to the 
nonconceptual timeless awareness of the path of seeing but can be seen as 
a nonconceptual mode of direct perception when compared to ordinary 
consciousness (which ascertains words and meanings); for the former is 
explained as involving the attainment of an experience of clarity concern- 
ing that fact that reified objects have no independent nature)? 

During these four phases, one cultivates in meditation the five govern- 
ing powers" and the five strengths? in turn. One cultivates the powers 
during the two phases of meditative warmth and the peak experience, 
and the five strengths during the two phases of patient acceptance and 
the highest mundane experience. 


Nature [d] 


The distinctive features are: those in whom it awakens, what level 
it entails, and what one focuses on. 


In order for one to come to a definitive conclusion concerning the nature 
of this path, there are three points: those whose experience serves as the 
basis for the onset of this path; the levels of attainment on which it is 
dependent; and the context on which one focuses. As for the first of these, 
it is said that the path of linkage can be experienced only by men and 
women of three continents," or by gods in any of the six states within the 
realm of desire? (that is, it can be experienced by someone who formerly, 
while a human being, gained an experience of the path of linkage and 
then was reborn in one of the states of the gods of the realm of desire). In 
certain Mahayana sources that adopt an extraordinary perspective,” it is 
also explained that it can be experienced by mdgas and certain other kinds 
of animals. [ 4.108.a] 

The second feature concerns the levels of attainment on which the 


path of linkage is dependent. The path of linkage in the sravaka approach 
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is dependent on the six levels of meditative stability: that is, the entirely 
sufficient preparatory phase of the first level of meditative stability, the 
actual level per se, the distinctive aspect of this level, and the three actual 
remaining levels.” Those who have not previously become free of desire 
depend on the preparatory phase of the first level of meditative stability, 
while those who still have intention but are free of desire depend on the 
actual level. The path of linkage in the approach of pratyekabuddhas who 
participate in groups is dependent on any of these six levels of meditative 
stability; in the approach of those who are said to be “like a rhinoceros,” 
it is dependent on the actual stage of the fourth level of stability.” As for 
a bodhisattva,” a Vaibhasika source states:'™ 


The Teacher and those who are like rhinoceroses, when they be- 
come enlightened, attain all in a single, final state of meditative 


stability.” 


That is to say, the Vaibhasikas hold that this path is dependent on the 
fourth level of meditative stability. Alternatively, some Mahay4na author- 
ities maintain that it is dependent on the actual stage of any one of the 
four levels of meditative stability. 

As for the third feature, the context on which one focuses, the Sau- 
trantikas hold that during the three phases of meditative warmth, peak 
experience, and patient acceptance one focuses on the lack of any inde- 
pendent nature in perceived objects, while during that of the highest 
mundane experience one focuses on the lack of any independent nature 
of the perceiving mind. Concerning the realization that perceived objects 
have no independent nature, the Sautrantikas further state that the phase 
of meditative warmth entails one’s gaining this experience to a slight 
degree, the phase of the peak experience entails this increasing to a mid- 
dling degree, and the phase of patient acceptance entails a great degree of 
stable realization. 

Certain Mahayana authorities hold that with the phase of meditative 
warmth one realizes that perceived objects have no independent nature, 
while with the phases of patient acceptance and the highest mundane 
experience one realizes that the perceiving mind has no independent 
nature. That is to say, they maintain the following: The phase of medita- 
tive warmth entails the realization that those perceived objects connected 
with deeply ingrained afflictive states have no independent nature, 
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while the phase of the peak experience entails the realization that chose 
perceived objects connected with the completely refined state of enlight- 
enment have no independent nature. Concerning the realization that the 
perceiving mind has no independent nature, they maintain that the phase 
of patient acceptance entails the realization that the perceiving mind, as 
it constitutes the basis for the substantial existence of the individual," 
has no independent nature; the phase of the highest mundane experience 
entails the same realization regarding the perceiving mind [4.108.b] as it 
constitutes the basis for the imputed existence of the individual." As the 
Ornament of Manifest Realization states: 


Due to the ground of being and the antidotes it entails, 
there are two ways in which perceived objects are conceptualized; 


through the specific points of delusion, the mind-body aggregates, 
and so forth, 


these have nine distinct implications. 


On the basis of what is, in essence, a seemingly autonomous self, 
for example, 

as well as such factors as the mind-body aggregates, 

it is also held that there are two ways in which the perceiving mind 
is experienced: 


as the basis for substantial existence and that of imputed 
existence. 


“In what kind of mind,’ one might wonder, “are the experiences of the 
anticipatory phases to be found?” They are found primarily in the reflex- 
ive consciousness” that has become familiarized with them through the 
three kinds of sublime intelligence;"" for example, the reflexive conscious- 
ness that is familiar with desire and other afflictive states.” 


Distinctive Processes [e] 


There is elimination since the obscuring layer of conceptual 
labeling is done away with; 

and there is involvement through a process of realizing the two 
ways in which any independent nature is lacking.” 
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Elimination takes place through a process of completely doing away with 
the conceptual labeling that is associated with the afflictive and cognitive 
obscurations."" With respect to the Truths, realization concerns the lack 
of any independent nature in perceived objects (that is, one-half of the 
equation that constitutes the seeming identity of phenomena)." 

Alternatively, some Mahayana authorities hold that the respective 
paths of linkage in the three spiritual approaches entail the following 
states of realization: 

(1) For the śrāvaka approach, the phases of meditative warmth and the 
peak experience bring realization of the lack of any independent nature 
in the seeming identity of the individual personality, while the phases of 
patient acceptance and the highest mundane experience bring this real- 
ization as it relates to the perceiving mind associated with the individual 
personality. 

(2) For the pratyekabuddha approach, the phases of meditative 
warmth and the peak experience bring a partial degree of realization that 
perceived objects (that is, both the seeming identity of the individual per- 
sonality and that of phenomena) lack any independent nature, while the 
phases of patient acceptance and the highest mundane experience bring a 
partial degree of this realization as it relates to the perceiving mind associ- 
ated with both kinds of seeming identity. 

(3) For the bodhisattva approach, the phases of meditative warmth and 
the peak experience bring realization that perceived objects (that is, both — 
the seeming identity of the individual personality and that of phenom- 
ena) lack any independent nature, while the phases of patient acceptance 
and the highest mundane experience bring this realization as it relates to 
the perceiving mind associated with both kinds of seeming identity. 

Concerning the path of linkage in these three approaches, the exalted 
Nagarjuna states that, aside from differences in the methods used and 
differences.in the precision of one’s focus during each of the four anticipa- 
tory phases, [4.109.a] there is no difference with respect to the realization 
of the lack of identity in things." This is also the enlightened intention 
found in extensive and middle-length sources of the Buddha’s word,” 
such as in the Prajfiaparamita Sütras, in which it is stated: 


Those who wish to train on the levels of the áravakas, more- 
over, should . . . train in this transcendent perfection of sub- 
lime intelligence, . . .™ 
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and the Compendium, which remarks: 


Those who intend to become srávaka followers of the Sugata, 
or who wish to become pratyekabuddhas, or likewise rulers of the 
dharma," 


cannot attain these states without relying on this acceptance.” 


Qualities [f] 


One is endowed with qualities such as experiencing no 
interruption and no falling. 


That is to say, as the Ornament of the Sütras states: 


Through the attainment of the peak experience, there is no 
interruption; 

through the attainment of patient acceptance, one does not fall 
into lower states of rebirth and the like.” 


And the sutra the Cloud of the Rare and Excellent states that one is free of 
the deterioration experienced by an ordinary individual and is endowed 
with many qualities, such as meditative absorption, the power of complete 
recall," complete liberation, and levels of deeper discernment.” As well, 
the “Mother” and the Ornament™ state that those of keen acumen experi- 
ence incontrovertible signs that they will attain perfect enlightenment. 


Function [g] 


The misperception of things having identity is eliminated, and 
there is the onset of the first level. 


Though still aspects of sublime intelligence born of mundane states of 
meditation, these four phases that anticipate the decisive breakthrough™ 
ensure that the four erroneous perceptions concerning the seeming iden- 
tity of the individual personality and phenomena™ are eliminated and 
awaken in one the realization of the first level of realization, that is, the 
path of seeing. 
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Derivation of tbe Terms [b] 


As for the derivation of the terms, these are "phases that anticipate 
the decisive breakthrough," 

"engagement through firm conviction,’ and “linkage” to the direct 
realization of ultimate reality. 


The terms are derived in the following ways: 


> Completely nonconceptual timeless awareness associated with the 
path of seeing, which is comparable to a fire, utterly eradicates all 
the erroneous concepts of ordinary individuals and so constitutes a 
decisive breakthrough. If the path of seeing is taken to be the actual 
breakthrough, these are “phases that anticipate the decisive break- 
through” because they are in accord with it. 

> Through the influence of one’s firm conviction concerning the actual 
nature of phenomena, [4.109.b] one experiences patient acceptance, 
and so this is referred to as "the level of engagement through firm 
conviction." ^ 

> ‘This is a process whereby the sublime intelligence born of mundane 
states of meditation eradicates the seemingly self-justifying concepts 
based on dualistic perception, and links one to the path of seeing, 
that is, the direct realization of ultimate reality, the basic space of 
phenomena. Therefore, it is called "the path of linkage." 

» "Engagement through firm conviction" is in fact a term that is 


explained as applying to both the path of accumulation and that of 
linkage. 


The Path of Seeing [3] 
The explanation of the path of seeing also has eight topics: a definition of 


its characteristics; an identification of what is so characterized; a detailed 
analysis; a definitive statement about its nature; its distinctive processes 
of elimination and realization; a description of its qualities; a statement 
about what its function is; and a demonstration of the derivation of the 
term. 
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Characteristics [a] 


The path of seeing is the fresh new perception of suchness, .. . 


That is, it constitutes whatever serves as the foundation for the process 
of attaining nirvána, the transcendence of sorrow, and which is included 
within the circumstances of one' directly realizing suchness as a fresh 
new experience. 


Basis [b] 


... a transcendent harmony 
of calm abiding and deeper insight... 


The basis for what can be characterized as the path of seeing (that is, as the 
antidote that effects partial elimination" is the direct experience of the 
actual nature of phenomena as it applies to the Four Truths. It embodies 
a harmonious accord between calm abiding and deeper insight that tran- 
scend the ordinary mundane context. 


Analysis [c] 


... that is indivisible in its very essence. 
One trains primarily in the seven aids to enlightenment. 


If we analyze this path from the standpoint of the individual on whose 
experience it is based, there are two steps: initial entrance into a state and 
stable abiding in it.” If we analyze it from the standpoint of spiritual 
approaches, there are three versions of the path of seeing as it relates to 
the śrāvaka, pratyekabuddha, and bodhisattva approaches. If we analyze 
it from the standpoint of what it is in essence, it can be analyzed into six- 
teen steps, for example; but that model is according to the sravaka inter- 
pretation. In its very essence, the path of seeing is not divisible because it 
is subsumed within a single instant. On this path one trains in authentic 
mindfulness and the rest of the seven aids to enlightenment.” 
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Nature [d] 


This topic involves two detailed classifications: the way in which the fac- 
tors to be eliminated on the path of seeing are removed, [4.110.a] and the 
onset of the path of seeing. 


Elimination on the Path of Seeing [i] 


The factors to be eliminated on the path of seeing are 88, 94, 

112, and so forth"? It is held that they are eliminated through 
processes that cause the cessation of prior influences 

and cause new influences to come into being, and through the 
awakening of nondual timeless awareness. 


To come to a definitive understanding of the nature of this path involves 
three points: the characteristics of the factors to be eliminated; a detailed 


analysis of these factors; and the way in which these factors are elimi- 
nated. 


Characteristics of tbe Factors to Be Eliminated [aa] 


First, generally speaking the characteristics of afflictive states per se are 
such that they prevent the continuity of one’s consciousness from expe- 
riencing any calmness. In particular, though, the characteristics of factors 
to be eliminated on the path of seeing are such that, due to the concep- 


tual labeling they foster, they utterly prevent the mind from experiencing 
calmness. 


Detailed Analysis of tbe Factors to Be Eliminated [bb] 


Ihe detailed analysis has two topics: an analysis based on what these are 
in essence and an analysis based on how they are eliminated. 

The first analysis also has two topics: primary and secondary afflictive 
states. If the primary afflictive states are eliminated, the secondary ones 
are eliminated as a matter of course. 

To discuss the former first, then, there are six afflictive states: desire, 
anger, pride, ignorance, doubt, and ideological fixation. Thereare five kinds 
of ideological fixation: three are the fixations of holding the transitory 
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mind-body aggregates to constitute something real,” of holding to philo- 
sophical absolutes, and of holding erroneous philosophical opinions" 
and two are the fixations of regarding one's biased opinions to be abso- 
lutes and of regarding personal rules of deportment to be absolutes. 

The second analysis also has two topics: the factors to be eliminated 
on the path of seeing, and those to be eliminated on the path of medita- 
tion. 


In the first case, in the Vaibhasika tradition, the Treasury of Abhi- 
dharma states: 


There are ten factors, then seven, seven, and eight— 
omitting the three and the two belief systems— 

that are eliminated in the realms of desire and so forth 
through one’s perceiving suffering and the other Truths.” 


With this, they hold that there are eighty-eight factors to be elimi- 
nated.” 

The Summary discusses 94 factors to be eliminated on the path of see- 
ing.” The Compendium of Abhidharma” explains that there are 40 fac- 
tors in the context of the realm of desire: 1o factors (the 5 states of deeply 
ingrained afflictive states plus the 5 factors included under the heading 
of ideological fixation) for each of the Four Truths. In the context of the 
two higher realms, in each there are 9 factors (since anger is absent) for 
each of the Four Truths, making 36 (that is, 9 times 4) times 2, to give 72. 
[4.110.b] This makes for a total of 112 factors. 

One might object, “But there are 4 factors that do not apply to the 
realm of formlessness. It is untenable that in that realm one regards dis- 
cipline and personal rules of deportment to be absolutes, taking physical 
and verbal conduct to be the causes of purification and liberation. So this 
means there are only 108 factors to be eliminated on the path of seeing.” 
But this is not the case.”* Even though physical and verbal conduct are 
absent in this realm, and so not taken to be the causes of purification 
and liberation, there is the perception that the mental outlook in that 
realm does serve as the cause of natural freedom, and this is classified as 
regarding discipline and personal rules of deportment to be absolutes. 
One might further object, “If that is so, doesn't that make these factors 
cases of regarding one’s opinions to be absolutes?" But such is not the 
case. Regarding one’s opinions to be absolutes takes the form of regarding 
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them to be supreme or foremost, while regarding discipline and personal 
rules of deportment to be absolutes takes the form of regarding them to 
cause purification, liberation, and so forth. So the manner in which they 
are regarded is different. “Well” one might persist, "although suffering 
and its origin pertain to all three realms, the cessation of suffering and the 
path to this, which are incorruptible, do not, so it is untenable to posit 
cessation and the path to each of the three realms.” But in fact this poses 
no problem, for as the Synopsis explains: 


... this is from the standpoint of all three realms.” 


That is to say, in the case of all of the painful factors to be eliminated 
being factors that pertain to the realm of desire, the term “the cessation of 
suffering in the realm of desire” designates the cessation of this suffering 
and its attendant causes, while “the path in the realm of desire” designates 
the means by which that cessation becomes fully evident. The cessation 
and the path as they apply to the two higher realms are designated in a 
similar manner. 

A further objection might be, “The Compendium of Abhidharma dis- 
cusses 112 factors to be eliminated on the path of seeing, while the Synop- 
sis discusses only 94. Isn't this a contradiction?" Concerning this point, 
some say that the difference is one between the Yogacara and Sautrantika 
traditions, but there is a preferable explanation: that these texts are 
explaining the enlightened intent underlying different sütras, classifying 
these factors on a more obvious or more subtle level. 


How These Factors Are Eliminated [cc] 


Third, as to the way such factors are eliminated, from the tradition.of the 
éravakas,"? the Treasury of Abhidharma states: [4.111.a] 


Through a process that causes the cessation of prior influences, 
the obscurations pertaining to that path are utterly eliminated." 


Thus, they hold that these factors are eliminated through a process that 
causes these prior influences to cease." 

Those who follow the interpretation common to the sravaka and 
Mahayana approaches would alter the above lines to the following: 
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Through a process that causes new influences to come into being, 
the obscurations pertaining to that path are utterly eliminated. 


This is due to the fact that they hold that these factors are eliminated 
through a process that causes new influences (that is, antidotes) to come 
into being. 

According to those who follow the extraordinary interpretation spe- 
cific to the Mahayana approach," neither factors to be eliminated nor 
their antidotes can be found to exist in any ultimate sense, and so both 
processes (whether bringing new influences into being or causing prior 


ones to cease) are untenable. As the Ornament of Manifest Realization 
states: 


There is nothing whatsoever to be removed from this, 


nor anything in the slightest to be added.” 
And in Engaging in the Conduct of a Bodhisattva: 


With things being thus empty, 


what is there to gain, what is there to lose?" 


The Onset of the Path of Seeing [ii] 


The second treatment is a detailed classification of the onset of the path 
of seeing: 


There are four distinctive features: onset, dependence, the way 
realization occurs, and sequential steps. 


The onset of the path of seeing is a process that includes: those whose 
experience serves as the basis for the onset of this path, the level of realiza- 
tion on which it depends, the way in which realization comes about, and 
the development of this path through numerous sequential steps. 

As for the first of these, it is said that the onset of this path can be 
experienced only by men and women of three continents, or by gods of 
the realm of desire (more specifically, those who are of keen acumen, 
hold the oral transmission of the Buddha's teachings, and have a great 
degree of disenchantment with the world). The onset of this path is not 
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experienced by beings in the three lower realms (for they are prevented 
from doing so by the great obscurations imposed by the inevitable conse- 
quences of their karma), nor by humans on the continent of Kuru or gods 
in the two higher realms (for they cannot feel this disenchantment). 

As for the second feature (the level of realization on which this path 
depends), for sravakas, the path of seeing depends on any of the six lev- 
els of meditative stability. In this regard, those who have not previously 
become free of desire [4.111.b] depend on the preparatory stage of the 
first level of meditative stability, while those who are free of desire depend 
on the actual level itself. The path does not depend on any level within 
the realm of desire; the path of seeing embodies a harmonious accord 
between calm abiding and deeper insight, and the realm of desire allows 
for only a small degree of calm abiding, for there is a great deal of mental 
distraction. It also does not depend on the realm of form, for this realm 
allows only a small degree of deeper insight. While it would be possible 
for the path of seeing to be awakened if one strove to attain the prepara- 
tory stages of the second level of meditative stability and other levels, it 
would be difficult for it to awaken, for these allow only a small degree of 
calm abiding. 

One might object, “But if that is the case, doesn’t the same shortcom- 
ing apply to the preparatory stage of the first level?” No, it doesn’t. Why is 
this so? Because the onset of the path of seeing must depend on one’s state 
of mind when experiencing the actual stage of the first level of meditative 
stability, but if the actual stage has not been attained, it is easy to attain 
the preparatory stage of the first level. As well, it does not depend on the 
preparatory stage of the second level, for it is sufficient that it depend on 
the actual stage of the first level, which is easier to attain. 

For pratyekabuddhas, in the case of those who live in groups the path 
of seeing depends on any of the six levels of meditative stability, while for 
those who dwell alone like a rhinoceros it depends on the actual stage 
of the fourth level of meditative stability. “Well? one might object, “it is 
unreasonable to assert that those pratyekabuddhas who live alone, when 
they die, are only reborn in the realm of desire because they have elimi- 
nated the afflictive states associated with the third level of meditative sta- 
bility and lower.” But this assertion poses no problem. 

As for the third feature (the way in which realization occurs), accord- 
ing to the tradition common to the sravaka and Mahayana approaches,” 
$ràvakas have realization of the lack of identity in the individual per- 
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sonality within the context of the Four Truths. They focus not on the 
Truths just as a formal set of topics but on the specific characteristics of 
the aspects of the Truths as laid out in a traditional classification. Pra- 
tyekabuddhas have realization of the lack of any independent nature in 
either the seeming identity of the individual personality or that of phe- 
nomena perceived as objects. [4.112.a] Bodhisattvas have realization of 
both aspects of this lack of identity.” 

Concerning the extraordinary interpretation within the Mahayana 
approach, the “Mother” states: 


Those who wish to train on the levels of the śrāvakas, more- 


over, should . . . train in this transcendent perfection of sub- 
lime intelligence, . . ° 


Following this and similar quotations from scriptures, the Exalted 
One and his followers'? maintain that there is no difference, in terms of 
the realization of the lack of identity, between the foregoing three kinds 
of practitioners.” 

As for the fourth feature, the development of this path through numer- 
ous sequential steps, there are two interpretations: that of the ordinary 
approach™ and that of the extraordinary approach.” Concerning the 
first, the Treasury of Abhidharma states: 


From the phase of the highest mundane experience 

comes incorruptible patient acceptance that produces an 
understanding of the Truth." 

In the case of the suffering in the realm of desire, 


from that comes patient acceptance producing subsequent 
understanding. 


Similarly, in the case of suffering in the remaining realms, 


from that comes patient acceptance producing subsequent 
understanding. 


A similar process applies to the other three Truths.” 


In accord with such scriptural sources, the Vaibhasikas hold that in the 
wake of the highest mundane experience there are four steps: 


(1) patient acceptance producing an understanding of the phenom- 
enon of suffering as it applies to the realm of desire; 
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(2) the understanding of this phenomenon that ensues; 

(3) patient acceptance producing subsequent understanding of the 
suffering found in the higher realms; and 

(4) the subsequent understanding of this. 


Applying this model to the remaining three Truths, they hold that 
these ‘Truths are perceived through an incorruptible state of sublime 
intelligence that involves some sixteen steps. Concerning this, the Trea- 


sury of Abbidbarma states: 


According to the successive stages of patient acceptance and 
understanding, 

there is the pathway without obstacles and the pathway of 
complete freedom. 

There are fifteen steps to this process. 

Because what has not been seen before is seen, it is the path of 
seeing... 

... Its result lies in the sixteenth step.” 


As this quotation indicates, eight steps of patient acceptance” consti- 
tute the “pathway without obstacles,” which defines the attainment that 
comes from eliminating factors on the path of seeing, while eight steps 
of understanding constitute the “pathway of complete freedom,’ which 
brings about the experience of attainment that comes from being free of 
these factors. The first fifteen of these steps [4.112.b] constitute the actual 
path of seeing, while the sixteenth pertains to the path of meditation, for 
it is the result of, and the continuation of, the path of seeing. 

According to the Middle Way tradition of the Mahayana approach,’ 
the path of seeing is to be considered a single step,'? from the point of 
view that it is not ultimately divisible, for the all-pervasive mode of the 
actual nature of phenomena™ means that seeing anything “newer” is not 
logically valid; thus, the assigning of sixteen steps is a means of eradicat- 
ing speculative assumptions and enhancing one’s realization. That is to 
say, the four steps of patient acceptance constitute the pathway without 
obstacles, which removes the factors to be eliminated on the path of see- 
ing (that is, the suffering that is entailed in the three realms). The four 
steps of understanding constitute the pathway of complete freedom, once 
these factors have been eliminated. The four steps of patient acceptance 
producing subsequent understanding constitute the pathway without 
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obstacles, which eradicates the speculative assumptions that the forego- 
ing steps do not serve as causes of the future circumstances of a spiritually 
advanced being. The four steps of subsequent understanding constitute 
the pathway of complete freedom, once these assumptions have been 
eliminated. 

Ihe Major Commentary on the Transcendent Perfection of Sublime 
Intelligence in Eight Thousand Verses states that there is only a single step 
with respect to the higher realization that results but sixteen steps from 
the standpoint of dispelling incorrect opinions concerning each of the 
Four Truths.’ The Adornment of the Sages Intent states that the patient 
acceptance producing an understanding of the phenomenon of suffering 
constitutes the path of seeing in the actual sense, while the other steps 
constitute this path in the purely nominal sense.’” On the basis of varying 
levels of acumen, other sources hold that there are anywhere.from one to 
sixteen steps. The interpretation clearly expressed in the Compendium of 
Abhidharma is that there are sixteen steps that occur in an uninterrupted 
succession, for to say otherwise would be at odds with divisions of the 
path into stages of “initial entrance" and “stable abiding,” into strictly 
demarcated levels.of acumen, and so forth.” 

In all such contexts, the term “step”” refers to “the time needed to 
complete some function,” that is, defining such a step on the basis of this 
or that function having come to completion. 

According to the extraordinary interpretation,” the idiom used is that 
in actual fact a bodhisattva gains patient acceptance of the fact that things 
are not produced; the position is not one of the onset of the path of 


seeing taking place in any ultimate sense. [ 4.113.a] For as one of the sütras 
states: 


The single truth is that things are not produced. 
Some extrapolate four truths from that fact. 
When one is resting in the very essence of enlightenment, 


even a single truth cannot be found to exist,” so how possibly 
could four?" 


And as the Sixty Verses of Reasoning states: 


If there were still distinctions to be made in the wake of the 
understanding of phenomena,” 
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and someone were to discern production of some extremely subtle 
thing," 
that person, being completely unwise,"" 


would not have seen how things are only conditionally 
produced.” 


One might raise the point, “How can it be, then, that the sütras describe 
the path of seeing as consisting of anywhere from one to sixteen steps?” 
The Buddha's intention underlying these models was one of guiding those 
who are proponents of materialist philosophies.” The basis for this inten- 
tion lies in the process of interdependent origination, and its purpose is 
one of engaging those with overt materialist fixations. In undermining 
this materialist position, the Source Verses on Sublime Intelligence states: 


Neither from themselves, nor from anything other, 
neither from both, nor without cause, 


no thing whatsoever, under any circumstances, 
ever entails production.” 


It thus refutes the production of things by disproving it through these 
four alternatives. Furthermore, if one determines that the onset of the 
path of seeing occurs through numerous sequential steps, then one should 
be able to determine the breakdown of these numerous sequential steps, 


which in this interpretation is logically absurd. Again, as the Source Verses 
on Sublime Intelligence states: 


You might think, “What I have ‘seen’ is the occurrence and 


breakdown of things.” 


But the occurrence and breakdown of things are corruptions due 
to ignorance.” 


One might then object, "Doesn't the fact that things occur interdepen- 


dently constitute some kind of production?” No, it does not. The sütra 
the Request of Anavatapta states: 


Whatever is produced through dependence is not, in fact, 
produced; 


it does not have production in its nature. 
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Whatever relies on circumstances, that is emptiness. 
Whoever understands this to be emptiness is prudent." 


And the exalted Nagarjuna states: [4.115.b] 


Iam not refuting the mundane habit of saying, 
“Depending on that, this occurs.” 


But whatever occurs in interdependent origination has no 
independent nature; 


how, with any certainty, can one say about it, “It exists”? 


And he also stated: 


Because there is no phenomenon 

that does not occur through interdependent origination, 
therefore there is no phenomenon 

that is not emptiness.” 


Given these and other extensive discussions, all phenomena are unpro- 


duced. 


Distinctive Processes [e] 


How things are is perceived directly; how many there are is 
realized in some appropriate manner. 


With the factors to be eliminated on the path of seeing having been 
removed and the significance of the actual nature of phenomena, just as it 
is, having been realized in one’s direct experience, the significance of how 
many things there are (that is, the objects of the phenomenal world) is 


realized in some appropriate manner. The Ornament of. the Sütras states: 


Then there is realization as the direct experience of the basic space 
of phenomena, 


free of the characteristics of duality.” 
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Qualities [f] 


There is freedom from five states of fear, and there are twelve 


hundredfold qualities. 


Someone on the path of seeing is, for example, free of five states of fear," 
including [the fear of] lower states of rebirth, and gains the capacity to 
experience twelve hundredfold qualities (such as the attainment of one 
hundred simultaneous states of meditative absorption)." However, it is 
also held that there is still a residual inborn sense of individual selfhood, 
and so the afflictive states that derive from that are still present as latent 
instincts; therefore, even though there is no fixation on anything what- 
soever as “real,” there can still be circumstances that provoke momen- 
tary states of anxiety, just as a person might be frightened upon seeing 
a human-shaped cairn on a mountain pass. Likewise, there are definitely 
still traces of all-consuming conceptual labeling, such as the fear of falling 
back into samsara should one’s attention wander, or the desire for fame 
and reputation. 

These are not, however, firmly established, as they are in ordinary indi- 
viduals, Rather, they are undermined by a moments recollection, with- 
out one having to rely on some antidote. Briefly stated, therefore, it is 
said that once one has attained the path of seeing, even though ordinary 
thoughts arise, they are undermined in the next moment, and timeless 
awareness holds sway, so that henceforth one traverses the paths as a mat- 


ter of course, without concerted effort being necessary, [4.114.a] like an 
arrow in flight. 


Function [g] 


This frees one from conditioned existence and ensures one's 
gaining the level of nirvana. 


With the removal of all the factors to be eliminated (that is, afflictive 
states based on all-consuming conceptual labeling), the causes and condi- 
tions that perpetuate samsara are exhausted. Thus, one is freed from con- 
ditioned existence, and samsara is permanently left behind; this ensures 


that one gains the level of nirvana, the “transcendence of sorrow" 
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Derivation of the Term [b] 


This is incorruptible virtue, the antidote involving elimination, 
the initial arousal. 

The derivation of the term lies in the direct experience of what is 
free of elaboration. 


This path is described by such terms as “incorruptible virtue,’ serving as 
the antidote to what is substantial and therefore corruptible; “the anti- 
dote involving elimination" since it brings about the utter elimination of 
afflictive states, which constitute the factors to be eliminated on the path 
of seeing; and "the initial arousal of transcendent mind" since it consti- 
tutes the first experience of a spiritually advanced being. The meaning 
behind the derivation of the term “the path of seeing” lies in the fact 
that there is direct "seeing" of what has not been seen before, that is, the 
actual nature of phenomena, free of elaboration, which is the truth for 
the spiritually advanced. 

“Well,” one might wonder, “what is the difference between this and 
the realization that takes place within the.context of the path of link- 
age?" Realization in the path of seeing constitutes directly perceiving the 
specific characteristics of the nature of phenomena, while realization in 
the path of linkage constitutes,partial realization of that nature in a way 
that approximates the former. 


Ihe Patb of Meditation [4] 


The explanation of the path of meditation also has eight topics: a defini- 
tion of its characteristics; an identification of what is so characterized; a 
detailed analysis; a definitive statement about its nature; its distinctive 
processes of elimination and realization; a description of its qualities; a 
statement about what its function is; and a demonstration of the deriva- 
tion of the term. 


Characteristics [a] 


Ihe path of meditation constitutes situations in which one 
becomes familiar with distinctive states. 
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The path of meditation is characterized as follows: Whatever constitutes 
the entry to the state of complete freedom and is included within the 
situations of one's becoming familiar with distinctive states of meditative 
absorption. 


Basis [b] 


That direct realization is integrated into one’s ongoing experience. 
[4.114.b] 


As for the basis for characterizing this path, (the antidote that removes 
all the limitless factors to be eliminated), it is the process whereby the 
significance of the realization of the actual nature of phenomena (which 
is brought about in one's direct experience through the path of seeing) 
becomes familiar to, and is integrated into, one's ongoing experience. 


Analysis [c] 


There are two considerations: a mundane path of meditation and the 
transcendent path of meditation. With respect to the first: 


The corruptible path of meditation can be understood from the 
foregoing discussions. 


The corruptible path of meditation within the sphere of this world is 
illustrated by, and can be understood from, the discussions in the section 
on the “approach of purity" given earlier in this work, and so I will not 
deal with it further at this point. 

With respect to the second kind of path: 


For the incorruptible transcendent path, the working bases 
are those of the sravaka, pratyekabuddha, and bodhisattva. 

It includes four pathways: that of linkage, that without obstacles, 
that of complete freedom, 

and that of distinctive features. In essence, it is of greater, 
middling, or lesser degrees. 

Analyzed as to what is becoming familiar (that is, meditative 
equipoise or postmeditation awareness), it is twofold. 

One trains in the eightfold path of noble ones. 
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The incorruptible path of meditation directed toward nirvana can be 
analyzed in five ways, according to: the working basis; what factors are 
to be eliminated; the pathways entailed; its essence; and what becomes 
familiar. 


(1) In the first place, there are three versions of the path of meditation: 
for the $rávaka, the pratyekabuddha, and the bodhisattva. 

(2) In the second place, to analyze this path according to the factors to 
be eliminated, there are 414 factors? to be eliminated on the path 
of meditation, and as well an equal number of antidotes to these. 

(3) In the third place, to analyze it into the pathways it includes, there 
are four: the pathway of linkage, the pathway without obstacles, 
the pathway of complete freedom, and the pathway of distinctive 
features. 

(4) In the fourth place, to analyze it according to its essence, it has 
three degrees: greater, middling, and lesser. 

(s) In the fifth place, to analyze the path of meditation according to 
what becomes familiar, it is twofold, with this familiarization being 
brought about through meditative equipoise and postmeditation 
awareness. 


Within the context of this path, one trains in authentic view and the 


rest of the branches of the eightfold path of noble ones. 


Nature [d] 


The 414 factors to be eliminated on the path of meditation are 
removed through antidotes. 

The distinctive features are those in whom it awakens, what level it 
entails, and what one focuses on. 


In presenting the nature of this path, [4.115.a] there are two consider- 
ations: the way in which the factors to be eliminated on the path of medi- 
tation are removed, and the development of the path of seeing. 


Elimination on the Path of Meditation [i] 


As for the first consideration, there are three further points: the char- 
acteristics of the factors to be eliminated on the path of meditation, a 
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detailed analysis of these factors, and the way in which they are elimi- 
nated through antidotes. 

First, these are factors associated with the inborn sense of individual 
selfhood, which ensure that the mind is utterly unable to experience a 
state of peace. 

Second, there are six inborn afflictive states associated with the realm 
of desire.” There are forty associated with the two higher realms, five 
(since anger is absent) for each of the eight levels (the first level of medita- 
tive stability and the rest). Taken together, these total 46 factors. Each of 
these has three degrees (greater, middling, and lesser), and each of these 
in turn is subdivided into the greater of the greater and so forth, making 
nine degrees for each factor, giving a final total of 414 factors. 

Third, one should understand that the way in which these factors are 
eliminated through antidotes is similar to the process explained under 


the path of seeing. 


The Development of the Path of Meditation [ii] 


As for the second consideration, the development of the path of seeing, 
there are three features: those whose experience serves as the basis for the 
development of this path, the levels of attainment on which it is depen- 
dent, and the context on which one focuses. As for the first of these, the 
development of this path can be experienced by men and women of three 
continents, or by gods other than those in states devoid of perception” 
and those at the pinnacle of conditioned existence;™ this is because all of 
their merit is such that it can serve to support the experience. The devel- 
opment of this path cannot be experienced by beings in the three lower 
states, by humans on the continent of Uttarakuru, or by those who are 
asexual or hermaphroditic since their obscurations are too great.” Gods 
in states devoid of perception also cannot experience this since their 
minds are unclear, nor can those at the pinnacle of conditioned existence 
since they do not see the alternative of a state of peace higher than their 
state. ^ 

As for the second feature, in the $ravaka approach the path of medita- 
tion is dependent on nine levels, that is, the four actual levels of meditative 
stability, the preparatory phase of the first level of meditative stability, 
the distinctive aspect of this actual level,” and the three resultant levels 
in the realm of formlessness."* The reasons that it is not dependent on 
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any other levels are as follows: the minds of beings in the realm of desire 
are not adaptable enough,” while the minds of those at the pinnacle 
of conditioned existence lack clarity. This path is also not dependent 
on the preparatory stages of the other three levels of meditative stabil- 
ity? and the first three states of the realm of formlessness, [4.115.b] for 
these stages entail concerted effort to attain the next higher stage and 
thus allow for only a small degree of calm abiding, and on that basis 
there can be no integration of calm abiding and deeper insight in these 
states. 

As for the path of meditation in the pratyekabuddha approach, for 
those who live in groups this path depends on any of the six levels of 
meditative stability, while for those who dwell alone like a rhinoceros it 
depends on the actual stage of the fourth level of meditative stability. 

The path of meditation in the bodhisattva approach depends on the 
utterly pure fourth level of meditative stability. However, as for the level 
on which oné is reborn, due to one's karma and aspirations one can be 
reborn in the two realms of desire and form (not that of formlessness) 
and then, when one is training in meditative absorption (resting in the 
meditative equipoise through such approaches as that of "the majestic 
lion" or “progress in leaps and bounds"), one is resting in the equipoise 
of these states of formlessness and cessation. 

As for the third feature, the context on which one focuses, according to 
the interpretation common to the sravaka and Mahayana approaches,” 
in the wake of the path of seeing one becomes more familiar with a har- 
monious accord between calm abiding and deeper insight that focuses 
on the actual nature of the Four Truths. According to the extraordinary 
interpretation specific to the Mahayana approach,” one becomes more 
familiar with the connection that the actual nature of phenomena and 
timeless awareness (which are realized on the path of seeing) have with 
all limitless objects in the phenomenal world?" 


Distinctive Processes [e] 


It is the cognitive obscurations that are primarily eliminated, and 
the actual nature of phenomena is truly realized. 


The factors to be eliminated on the path of meditation are all the remain- 
ing entrapping factors” that could not be removed on the path of seeing; 
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these are gradually eliminated. In particular, in the Mahayana approach, 
as the Ornament of the Sütras states: 


Once the afflictive states that are to be eliminated through the 
path of seeing have all been thoroughly exhausted, 

in order to remove the cognitive obscurations, 

one engages intensively in meditation.” 


Thus, it is the cognitive obscurations that are primarily eliminated. 
And as Haribhadra states: 


because the focus is no different than what is described as being 


directly perceived through the path of seeing. . .”” 


This means that the direct realization of the actual nature of phenom- 
ena is in complete harmony with that of the path of seeing. [4.116.a] That 
is to say, this is primarily due to the transcendent path of meditation; the 
mundane path of meditation brings about samsara as its result, and so is 
inferior to the path of seeing. 


Qualities [f] 


The distinctive qualities continue to increase. 


In the wake of the development of this path, the factors included within 
the higher states of realization and the distinctive qualities associated 
with the ten spiritual levels continue to increase more and more. 


Function [g] 


One traverses the ten successive levels, becoming free of latent 
obscurations. 


The factors to be eliminated (that is, all the afflictive and cognitive 
obscurations that are still present as inborn latent potentials) are totally 
removed, With this, the ten transcendent levels are experienced fully. The 
levels up to and including the seventh are “impure levels” since there is 
still the risk that someone of very low acumen could revert to a lesser 
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degree of enlightenment;"? the levels from the eighth up are “pure levels" 
since there can be no reverting from them. 


Derivation of tbe Term [b] 


The term derives from the process of bringing familiarity with 


realization. 


As for the derivation of the term, this path is called "the path of medita- 
tion" since it is the process that brings one familiarity with meditation on 
the suchness that is realized in the path of seeing.” It is also referred to 
as "the foundation of incorruptible virtue" since it is not subject to any 
degeneration; and as "the antidote that eliminates" since it constitutes an 
antidote to anything that is to be eliminated through meditation.” 


The Path of Consummation [5] 


The explanation of the path of consummation also has eight topics: a defi- 
nition of its characteristics; an identification of what is so characterized; 
a detailed analysis; a definitive statement about its nature; its distinctive 
processes of elimination and realization; a description of its qualities; a 
statement about what its function is; and a demonstration of the deriva- 
tion of the term. 


Characteristics [a] 


In the path of consummation, there is direct realization of the 
consummate degree of what is cultivated in meditation. 


The path of consummation is characterized as follows: Whatever con- 
stitutes the foundation for gaining the state of nirvana and is included 
within the situation of direct realization of the consummate degree of 
what is cultivated in meditation. 
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Basis [b] 


The basis underlying these characteristics is the vajralike samadhi 
at the very threshold of enlightenment,” the level of Total 
Illumination, and so forth. [4.116.b] 


The basis underlying the characteristics of this path (which constitutes 
the antidote that leads to the culmination of the process of elimination) 
is that of abiding on the eleventh level, that of buddhahood, or "Total 
Illumination," once the vajralike meditative absorption, the final limit of 
the continuum of the ten spiritual levels, has eliminated the obscurations; 
these are both the afflictive states that seem to be ingrained like marrow 
or butterfat,”” and even the most subtle of the cognitive obscurations. 


"Analysis [c] 


This path is analyzed according to three approaches, two paths, 
three levels, and so forth. 

The ten factors that require no more training are included within 
the five incorruptible components. 


If we analyze this path according to spiritual approaches, there are three 
versions: the path of no more training for $rávakas, pratyekabuddhas, 
and bodhisattvas. Alternatively, it can be analyzed into two pathways: 
the pathway without obstacles and the pathway of complete freedom. Or 
itcan be analyzed into three levels, namely, that of the factors that require 
no more training, the level of realization that “the task is finished,’ and 
the level on which obscurations have been eliminated. Two further fac- 
tors that are specific to the path of no more training are the knowledge 
that the afflictive states, which were to have been eliminated, have in fact 
been removed, and the knowledge that suffering, which will no longer 
occur, will in fact no longer occur. 

In the above contexts, there are ten factors that require no more train- 
ing: the consummate stages of the branches of the eightfold path of 
noble ones (from the view that requires no more training, up to medi- 
tative absorption that requires no more training); the utterly liberated 
state of authentic mind that requires no more training; and the utterly 
liberated state of authentic sublime intelligence that requires no more 
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training. These ten factors can also be considered from the standpoint of 
the five "incorruptible components": (1) three factors (authentic speech, 
activity, and livelihood that require no more training) constitute the 
component of discipline; (2) two factors (meditative absorption and 
mindfulness) constitute the component of meditative absorption; (3) 
three factors (view, thought, and diligence) constitute the component of 
sublime intelligence; (4) the utterly liberated state of mind constitutes 
the component of complete freedom; and (5) the utterly liberated state 
of sublime intelligence constitutes the component of the vision that is the 
utterly liberated state of timeless awareness.” 


Nature [d] 


The nature includes those in whom it awakens, what level it 
entails, and what one focuses on. [4.117.a] 


In coming to a definitive conclusion concerning the nature of this path, 
there are three features: those whose experience serves as the basis for the 
onset of this path; the levels of attainment on which it is dependent; and 
the context on which one focuses. 

As for the first and second of these, according to the srávaka tradition 
it is held that the path of consummation is similar to the transcendent 
path of meditation discussed previously. According to the interpreta- 
tion of the common Mahayana approach,” a human rebirth serves as 
the basis for this path, and in particular the bodhisattva™ takes rebirth 
in a central country” of our world, in a priestly or warrior class;™ as 
for the level of attainment, this path is held to ensue from the vajra- 
like samadhi on the fourth level of meditative stability. According to the 
interpretation of the extraordinary Mahayana approach,” a bodhisattva 
on the tenth level of realization serves as the basis for this path, while 
the path itself is held to ensue from the governing condition of the vajra- 
like samadhi, which takes place after the extremely pure fourth level of 
meditative stability. 

As for the third feature, the context on which one focuses, according to 
the interpretation common to the sravaka and Mahayana approaches,” 
through the vajralike samadhi one focuses on the Four Truths, or the 
Truth of Cessation, or else the ten factors that require no more train- 
ing. According to the extraordinary interpretation specific to the 


PATHS & LEVELS IN THE CAUSE-BASED DIALECTICAL APPROACH — 103 


Mahayana approach," one focuses on nirvana that is in no way static or 
limited. 


Distinctive Processes [e] 


All hindrances having been eliminated, there is reality just as it is 


and of things in all their multiplicity. 


‘The distinctive processes of elimination and realization on this path are 
such that all the hindrances to the state of liberation specific to a given 
approach? have been eliminated without exception, while the signifi- 
cance of reality just as it is—the actual nature of phenomena— is realized 
in its purity, unadulterated by absolutely any factors to be eliminated as 
these are defined in any given approach. Concerning the significance of 


things in all their multiplicity, according to the Treasury of Abhidharma, 
this is realized as follows: 


Arhats, rhinoceros-like ones, and teachers,"* respectively, 


perceive two-thousandfold, three-thousandfold, and countless 
universes.” 


Qualities [f] 


The qualities, both common and especial, are inconceivable. 


As for the qualities of this path, as an arhat one attains such common ones 
as the exhaustion of any corruptible elements and the absence of afflictive 
states. Especially,"^ one attains such limitless qualities as the powers, the 


states of fearlessness, [4.117.b] the factors that distinguish buddhas from 
other beings, and the aspects of omniscience.™ 


Function [g] 


This makes evident the kayas and aspects of timeless awareness 
without exception. 


The function of this path is that of making evident the three kayas and 


four aspects of timeless awareness without exception. 
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Derivation of the Term [b] 


As for the derivation of the terms, these are “the foundation of 
incorruptible virtue,” 
“the antidote to conditioned existence,’ and the completion of 


both the journey and the training. 


This path is referred to as “the foundation of incorruptible virtue” since 
it is free of absolutely all that is corruptible; as “the antidote to condi- 
tioned existence””* since it ensures that the afflictive states that have been 
eliminated do not occur again; and as “the path of consummation” since 
one has journeyed to the final point at which what is to be eliminated 
has been eliminated and what is to be known has become known. It is 
also called “the path of no more training” since one’s training has been 
completed. 

“Well? one might say, “why, then, is the term ‘path’ applied in this 
case?” In the earlier “moment” of the vajralike samadhi, there is some- 
thing to be eliminated and something to be attained, while in the later 
“moment” there is the cause of that elimination and the cause of that 
attainment, and so this is referred to as the “path” of consummation. 

Concerning the foregoing, the interpretation common to the gravaka 


and Mahayana approaches? follows the Treasury of Abhidharma, which 


states: 


In order to bring about mastery in the attainment, 

higher and higher, of nirvana and other states, 

there is the faculty that brings all-knowing awareness,” 

the faculty of all-knowing awareness,” and the faculty endowed 
with all-knowing awareness.” 


In accord with this quotation, the common interpretation maintains 
that the faculty that brings all-knowing awareness of what was previously 
unknown and that ensures mastery of the path of seeing is already present 
during the path of linkage; the faculty of all-knowing awareness, which 
ensures mastery of the path of meditation, is present during the path 
of seeing; and the faculty endowed with all-knowing awareness, which 
ensures mastery of the path of consummation, is in fact present during 
the path of meditation. The extraordinary interpretation specific to the 
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Mahayana approach, however, does not employ the conventional desig- 
nations of these faculties. 


The Levels of the Dialectical Approach [II] 


‘The presentation of a classification of the spiritual levels has three top- 
ics: a gerieral classification of two kinds of such levels; a discussion of 
the distinctions between them; and an extensive explanation of the levels 


associated with buddhahood. 


Two Kinds of Levels [A] 


There are two considerations: a concise overview and a more extensive 
explanation. 


Overview [1] 


As for the levels, in the broadest sense these are of two kinds: 
those of freedom from attachment and those of buddhahood. 
[4.118.a] 


That is to say, in the broadest sense the levels that are the bases, or founda- 
tions, for theamassed qualities of spiritually advanced beings are classified 
as being of two kinds and are referred to as “the levels of freedom from 
desire and attachment” and “the levels associated with completely per- 
fect buddhahood.” Alternatively, these two systems are referred to as “the 
levels of $ravakas and pratyekabuddhas" and “the levels of bodhisattvas”; 


or as “the basic approach, or Hinayána" and “the greater approach, or 
Mahayana.” 


Extensive Explanation [2] 


The second consideration concerns the two kinds of levels: those of free- 
dom from attachment and those associated with buddhahood.” 
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The Levels of Freedom from Attachment [a] 


The levels are called those of “spiritual potential,” "the eighth,” 
“seeing,” “subtlety,” “freedom,” “realization,” "the sravaka,” 


and "the pratyekabuddha.” 


What is termed “the level of freedom from attachment” is, in fact, a refer- 
ence to eight secondary levels that pertain to the basic Hinayana approach 
and primarily involve meditation on the lack of identity in the individual 
personality and on the Four Truths of noble ones. These levels are termed 
those of “spiritual potential” "the eighth” “seeing” “subtlety,” “free- 
dom from attachment, "realization of what has been accomplished,” 
“$ravaka,” and “pratyekabuddha.” It is in reference to these levels that the 
expression “powerful master of the eight levels” is employed. 


> Initially, one gains the “level of completely perceiving what is posi- 
tive.” This is the path of accumulation in the $rávaka approach. It is 
so termed because the virtue undertaken on this path contributes 
to one’s liberation, so that it is liberation that is here termed entirely 
positive, while to focus on that liberation is in itself virtuous. 

> The “level of spiritual potential” refers to both the greater degree of 
the phase of patient acceptance and the phase of the highest mun- 
dane experience on the path of linkage. Up to and including the 
phases of meditative warmth and the peak experience, it is still pos- 
sible that one could turn to the Mahayana approach;?* up to the 
intermediate degree of the phase of patient acceptance, it is still pos- 
sible that one could turn to the pratyekabuddha approach. How- 
ever, from the greater degree of patient acceptance onward there is 
no possibility that one will turn to any other approach, and so one’s 
spiritual potential in the $ravaka or pratyekabuddha approaches is 
ensured. 

> The “level of the eighth" is that of initial entrance into the state of a 
stream-winner, that is, one who is entering the first of the eight frui- 
tion levels, counting back from that of an arhat.”” [4.118.b] 

> The “level of seeing” is that of the fruition of a stream-winner™ 
because one directly perceives the topics of the Four Truths. 

> The “level of subtlety” is that of the fruition of a once-returner? 


because the majority of afflictive states with the realm of desire have 
been eliminated. 
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> The “level of freedom from attachment” is that of the fruition of 
a nonreturner™ because there is freedom from attachment even 
while one is still in the realm of desire. 

> The "level of realization of what has been accomplished” is that of 
the fruition of an arhat,” that is, the path of the direct realization 
of the Four Truths. 

> The“levels of the $rávaka" refers collectively to the levels that are the 
basis for this analysis. Alternatively, this term can refer to the three 
remaining levels of initial entrance into the state of a once-returner 
and the rest” because the other manifest states of realization for 
$ravakas are called by other specific names, and so a general term can 
here be understood to refer to specific levels. 

> The “level of the pratyekabuddha" is that of one who gives rise to 
an attitude that holds the thirty-seven factors that contribute to 
enlightenment™ to be solely for one’s own awakening to buddha- 
hood. With that, one pursues one’s spiritual development by serv- 
ing buddhas for a hundred eons or more, whereupon, in one’s final 
rebirth, one is reborn in a realm devoid of either buddhas or §ravakas. 
There, without relying on another to be one’s spiritual guide, one 
fully experiences enlightenment through one’s own power. This level 
will not be considered in my discussion of the spiritual levels. 


The Levels Associated with Buddhahood [b] 


There are said to be ten bodhisattva levels in the Mahayana 
approach. 


As for what are called “the levels associated with completely perfect 
buddhahood;' this refers to the ten spiritual levels that pertain to the 
Mahayana approach and primarily involve the cultivation of meditative 
absorption concerning the lack of both kinds of identity and emptiness 
as the nature of all phenomena. These ten levels, from that of “The Utterly 
Joyful One" to “The Cloud of Dharma,’ are treated in the discussion that 
follows. Concerning these levels, the Precious Garland states: 


Just as the teachings of the sravaka approach explain 

that there are eight levels of the sravakas, 

similarly, the teachings of the Mahayana approach demonstrate 
that there are ten bodhisattva levels." 
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Concerning the level of buddhahood, there are analyses (for exam- 
ple, the explanation found in the Sublimely Unchanging State)” that 
divides this further into two: the “level of reaching the state of suchness 
(tathagata)” and [4.119.a] “the level of buddhahood.” This explanation 
is in accord with the intention found in certain commentarial treatises, 
which treat the ten transcendent levels as those of bodhisattvas and the 


eleventh as the level of buddhahood. 


Distinctions between These Levels [B] 


To discuss the distinctions between these levels: 


There are distinctions concerning supernormal powers, levels of 
deeper discernment, realization, 

meditation, insight, language, spiritual teaching, benefit ensured, 
and nirvana. 


One might wonder, “What are the distinctions between the two sys- 
tems of levels?” In fact, there are many. Thus, depending on the system, 
there are two kinds of supernormal powers: on the levels of freedom from 
attachment, more temporary powers that are limited in scope; and on the 
levels associated with buddhahood, powers that are fully developed. 

Similarly, levels of deeper discernment are of two kinds. On the former 
(Sravaka) levels,” there are the five states other than that of knowledge 
of the exhaustion of all that is corruptible.”° On the latter (bodhisattva) 
levels, there are all six states, including the deeper discernment that entails 
knowledge of the exhaustion of any and all potential for the corrupting 
influences of afflictive states. 

The realization of the lack of identity is also of two kinds. On the 
$rávaka levels, there is simply the realization that the individual personal- 
ity (which is imputed to the continuity of the five mind-body aggregates 
that perpetuate cyclic existence as its material causes) has no identity. 
On the bodhisattva levels, there is realization of the lack of identity in 
both the individual personality and in all imputed phenomena associ- 
ated with it. 

Ihe way in which one meditates on the path of meditation is also 
of two kinds. On the sravaka levels, one meditates on the Four Truths 
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of noble ones. On the bodhisattva levels, one cultivates the meditative 
absorption on emptiness (that is, the lack of any truly inherent nature in 
any and all phenomena). 

The insight involved, too, has two aspects. On the śrāvaka levels, one 
becomes aware of finite numbers of objects formerly hidden from one’s 
direct experience. On the bodhisattva levels, one becomes aware of the 
enumeratións of all things in their infinitude. 

There are, as well, two aspects to the language used, the spiritual teach- 
ings given, and the benefit that is ensured. On the Sravaka levels, one can 
use the languages of certain limited numbers of beings, give certain lim- 
ited teachings, and ensure a certain limited amount of benefit thereby. 
On the bodhisattva levels, these factors are magnified [4:119.b] on a scale 
that includes countless beings. 

Nirvana, too, is of two kinds. The distinction lies in the fact that, 
ithrough the gravaka levels, there remain residual traces of the mind-body 
ageregates since all the habitual patterns underlying the obscurations 
have not been eliminated without exception; while through the bodhi- 
sattva levels, there are no such residual traces since these patterns have all 
been eliminated without exception. 


Extensive Explanation of the Levels Associated with Buddbabood [C] 


The extensive explanation of the levels associated with buddhahood has 
six topics: what these levels are in essence; the bases for their characteris- 
tics; the derivation of the terms; an analysis; their distinctive features; and 
the reason for ascertaining ten levels. 


Essence [1] 


In essence, these levels are the foundation for superior qualities. 


These levels, in essence, serve as the support, or foundation, for the 
gradual increase and flourishing of distinctive qualities. From the initial 
arousal of bodhicitta until the attainment of manifest enlightenment, 
these qualities function in harmony with the meditative absorption that 
facilitates sublime intelligence (which is to say, the realization of the lack 
of any identity) in the ongoing experience of bodhisattvas. 
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Basis of Characteristics [2] 


The basis for what is so characterized is che unity of means 
and awareness in the ongoing experience of one undergoing 
training. 


The basis for what is characterized as these levels is that which serves as 
the support for the distinctive qualities that function in harmony with 
sublime intelligence (that is, incorruptible timeless awareness associated 
with special skillful means), which in turn functions in the ongoing expe- 
rience of bodhisattvas in training. 


Derivation of tbe Term [3] 


As for the derivation of the term, it implies “support,” 
“attainment,” “dispensing with,” and “proceeding further and 


further.” 


If one wonders why the term “level” is employed, the Ornament of the 
Sutras states: 


Because one abides joyfully, 

engaging thoroughly?! in all ways 

in various pursuits of virtue, 

it is held that this abiding constitutes the levels of the 
bodhisattvas.” 


That is to say, these are termed “levels” since, like the great earth, they 
serve as foundations, contexts, or supports for limitless positive qualities. 
Alternatively, the same source states: 


In order that countless beings become fearless, 
there is a process of proceeding further and further 
through these immeasurable states, 


they are held to be levels.” 


The equivalent Sanskrit term (for the Tibetan sa) is bhiimi. This is 


definitely to be seen as a compound term. [4.120.a] Bhi derives from 
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bbüta (that is, elements?*) for, like the great elements, these levels serve 
as supports for the amassing of positive qualities. M; derives from amita 
(immensity) since they are attained through an immensity of effort in 
meeting challenges. According to another interpretation, bhi derives 
from abhaya (fearlessness) since once one has attained these levels, one 
has dispensed with the five states of fear, for example. Alternatively, bh 
derives from bhiya[s] (furthering) and so the term "level" implies some- 
thing that serves as a support for one to proceed higher and higher, by 
going further on the basis of something that preceded it. In brief, then, 
the general derivation of the term "level" comes from using this word as 
a referent since these levels, similar to the earth as a foundation, serve as 
supports for positive qualities. 


Analysis [4] 


The analysis concerns ordinary individuals and spiritually 
advanced beings; 

the four ways in which attainment comes through intent, 
application, realization, and accomplishment; 

nonaccomplishment versus accomplishment; 

and pride, whether a good deal, little, or none. 


Generally speaking, there are four ways of analyzing these levels: a dis- 
tinction between those of ordinary individuals and spiritually advanced 
beings; an analysis on the basis of how the levels are attained; an analysis 
on the basis of how spiritual attainment comes about; and an analysis on 
the basis of the pride involved. 

The first case has two divisions: the levels of ordinary individuals in the 
world and the levels that transcend this ordinary world. 

The characteristics of the first kind of levels are such that these levels 
serve as supports for the qualities that permit one to proceed to the state 
of a spiritually advanced being. As for the underlying basis of what can 
be so characterized, it is appropriate to analyze this into the two further 
levels of (a) one who is a beginning practitioner and (b) one who practices 
with dedicated intent. 

(a) The former is the case of those who experience the awakening 
of their spiritual potential for the Mahayana approach, from the point 
that they first arouse the motivation of bodhicitta up to and including 
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the circumstances of the path of accumulation since this is che process 
that matures their personal experience, which previously had not been 
matured. 

(b) The latter level constitutes the circumstances of the path of linkage 
since they are simply developing a dedicated intent concerning the mean- 
ing of emptiness. 

The characteristics ofthe second kind of levels (those that transcend this 
ordinary world) are such that these levels serve as supports for the quali- 
ties that are unique to spiritually advanced beings. As for the underlying 
basis of what can be so characterized, this constitutes the circumstances 
from the path of seeing to the path of consummation, [ 4.120.b] since the 
process is one of bringing one increasing familiarity with incorruptible 
meditative absorption, that is, with the timeless awareness of suchness 
that one had some direct realization of on the first bodhisattva level. 

The second analysis is on the basis of how the levels are attained. This 
analysis includes four stages: 

(a) the level attained through dedicated intent, which one gains by 
engaging in the teachings” primarily through that dedicated intent; 

(b) the level attained through one’s conduct, by applying oneself, 
according to one’s personal inclinations, to the ten kinds of spiritual prac- 
tice; 

(c) the level attained through realization (that is, one's direct under- 
standing of the actual nature of phenomena, from the first bodhisattva 
level onward); and 

(d) the level of spiritual attainment (that is, one's progress in a sponta- 
neous and effortless way from the eighth bodhisattva level onward). 

As the Ornament of the Sütras states: 


As for the attainment of the levels, 

this happens in four stages: 

that of dedicated intent, that of engaging in pure conduct, 
that of realization, and that of attainment of the levels.?” 


The third analysis is on the basis of how spiritual attainment comes. 
This is a fourfold analysis: 

(a) In the context of the paths of accumulation and linkage, the level is 
one of practicing with dedicated intent, and spiritual attainment has not 
yet come about. 
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(b) In the context of the paths of seeing and meditation, the level is 
one of completely pure altruistic motivation, and spiritual attainment has 
nominally come about. 

(c) However, as regards this attainment, from the first to the seventh 
bodhisattva level, concerted effort is involved, and from that point of 
view it can be said that attainment has not truly come about. 

(d) Because there is no concerted effort involved from the eighth 
bodhisattva level onward, spiritual attainment has truly come about. 

This can be gathered in the following passage from the same source:”® 


One should understand these levels all to be ones 

in which spiritual attainment has or has not truly come about. 
Even the ones in which there is attainment are held to be ones 
in which it both has or has not come about? 


The fourth analysis is on the basis of the degree of pride involved. This 
is a threefold analysis: 

(a) On the level of one practicing with dedicated intent, there is still a 
good deal of pride involved. 

(b) On the first seven impure bodhisattva levels, there is more subtle 
pride involved. 

(c) On the final three pure bodhisattva levels, there is no pride involved. 
As the same source states: 


It is held that these involve a good deal of pride, 


more subtle pride, or no pride.” 


Distinctive Features [5] 


The explanation of the distinctive features that are unique to the 
Mahayana approach has six topics: what the essential names for the levels 
are [4.121.a] and their derivation; the thorough training and upward prog- 
ress involved; the spiritual practice and individual practitioners involved; 
the three trainings and the components of practice involved; the degree 
of purity and the processes of elimination and realization involved; and 
the specific qualities and states of rebirth involved. 
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Names and Their Derivation [a] 


The Utterly Joyful One, The Immaculate One, The Illuminating 
One, The Radiant One, 

The One Who Meets the Challenge, The One Who Makes Evident, 
The One Who Has Gone Far, The Immutable One, 

The One of Brilliant Intelligence, The Cloud of Dharma—... 


These are the names that refer to the bodhisattva levels, from the first to 
the tenth. As for their derivations: 

(1) The first level is called that of “The Utterly Joyful One” because 
one’s seeing the significance of the actual nature of phenomena (which 
one had not seen previously) arouses in one an intense sense of joy. One 
sees that, as far oneself is concerned, one is approaching the sublime state 
of enlightenment, while as far as others are concerned, one can ensure 
benefit for beings on an enormous scale. 

(2) The second level is called that of “The Immaculate One” because 
one has dispensed with violations of one’s discipline and ideas of follow- 
ing the Hinayána approach. 

(3) The third level is called that of "Ihe Illuminating One" because 
through the power of one's meditative absorption one seeks count- 
less spiritual teachings and then casts a great spiritual illumination on 
others. 

(4) The fourth level is called that of "Ihe Radiant One" because the 
fire of sublime intelligence that contributes to one's enlightenment incin- 
erates the two kinds of obscuration. 

(5) The fifth level is called that of "Ihe One Who Meets the Chal- 
lenge" because when one brings beings to spiritual maturity, one does not 
react negatively to the perverse behavior of others but refines two factors 
that are difficult to refine (that is, the beings one is relating to and one’s 
own mind). 

(6) The sixth level is called that of “The One Who Makes Evident” 
because one makes evident the equalness of conditioned existence and 
the state of peace? by relying on the transcendent perfection of sublime 
intelligence. 

(7) The seventh level is called that of "Ihe One Who Has Gone Far" 
because one is approaching the eighth bodhisattva level (called “the 


path that leads in only one direction"*), is already connected with it, 
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and has come to the final limit of having to apply oneself with deliber- 
ate effort. 

(8) The eighth level is called that of “The Immutable One" because one 
is unmoved by deliberate ideas concerning either conceptual frameworks 
or the state that involves no such frameworks. 

(9) The ninth level is called that of “The One of Brilliant Intelligence" 
because one has gained a noble intelligence that entails the four states of 
authentic discernment.” 

(10) The tenth level is called that of “The Cloud of Dharma” because 
one’s meditative absorption and power of complete recall are compared 
to clouds, [4.121.b] which permeate the spacelike expanse of all the spiri- 
tual teachings that one has received from buddhas while one was on the 
first nine bodhisattva levels. 

Such are the descriptive terms that are employed. 


Thorough Training and Progress [b] 


... with thorough training, one progresses in stages. 


(1) One attains the first bodhisattva level through ten kinds of thorough 
training,’ such as that of contemplating all things without fickleness. 
(2) In a similar way, one attains the second level through eight kinds of 
thorough training,” such as that of observing discipline and expressing 
gratitude. 
(3) One attains the third level through five kinds of thorough train- 
ing, ^^ such as that of being insatiable in listening to teachings. 

(4) One attains the fourth level through ten kinds of thorough train- 
ing," such as that of dwelling in solitude. 

(s) One attains the fifth level through ten kinds of thorough train- 
ing,’ such as that of avoiding having connections with mundane people 
for personal gain or other selfish reasons. 

(6) One attains the sixth level through twelve kinds of thorough train- 
ing,” such as that of training in perfecting generosity and the rest of the 
six factors and avoiding six other factors (such as yearning for the sravaka 
or pratyekabuddha approach). 

(7) One attains the seventh level through twenty (or forty) kinds of 
thorough training"? such as that of eliminating twenty factors (such as 
falsely imputing identity to things) and relying on twenty others that are 
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their opposites (such as gaining understanding of the three avenues to 
complete liberation"). 

(8) One attains the eighth level through eight kinds of thorough train- 
ing,” such as that of understanding the behavior of all beings. 

(9) Oneattains the ninth level through twelve kinds ofthorough train- 
ing,” such as that of formulating limitless prayers of aspiration. 

(10) One attains the tenth level through ten kinds of thorough train- 
ing, such as that of using one's power of discernment to analyze in great 
detail all the things one has understood in the first nine levels. 

This progress is referred to in The Ornament of Manifest Realization: 


Through ten kinds of thorough training, 
one attains the first level. 


One employs the processes of contemplation and bringing 
benefit . . .”” 


As for the way in which one progresses, one remains on any given 
level, from the first to the tenth, for as long as it takes to complete the 
thorough training specific to that level; once it has been completed, one 
progresses to the next highest level. [4.122.a] As the Major Commentary 


on the Transcendent Perfection of Sublime Intelligence in Eight Thousand 
Verses states: 


One should understand that whatever kinds of thorough train- 
ing are associated with whatever level, one is on that level until 
that training has been completed; once it has been thoroughly 
completed, one proceeds to another level.” 


Spiritual Practice and Individual Practitioner [c] 


One engages primarily in the specific transcendent perfections 
of the ten levels, generosity and so forth. 

These entail pure view and discipline, meditative equipoise, an 
absence of preconceptions, 

attainment of intelligence, refinement, maturation, complete 
perfection, and empowerment. 
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From a bodhisattva on the first level (who practices primarily the tran- 
scendent perfection of generosity and engages in the remaining transcen- 
dent perfections in a peripheral manner), up to one on the tenth level 
(who practices primarily the transcendent perfection of timeless aware- 
ness and engages in the remaining perfections in a peripheral manner), 
the ten transcendent perfections are associated one-to-one with the ten 
levels. These ten are as described in Distinguishing Center and Limit: 


Generosity, discipline, forbearance, diligence, 

meditative stability, sublime intelligence, skillful means, 
aspiration, spiritual power, and timeless awareness: 

these are the ten transcendent perfections. ... 

.., One should understand that these ten levels are distinguished 
by certain distinctive features and yet indistinguishable.”” 


(1) Thus, those who are on the first bodhisattva level are called “individ- 
ual practitioners with a completely pure view” because they have realized 
the basic space of phenomena to be devoid of both kinds of identity.” 

(2) In a similar way, those on the second level are called “those with 
completely pure discipline” because they are unsullied by even the slight- 
est ethical flaw. 

(3) Those on the third level are called “those resting utterly in medita- 
tive equipoise” because they have attained limitless states of meditative 
stability and absorption. 

(4) Those on the fourth level are called “those without preconceptions 
concerning the separateness of phenomena” because they are without 
deeply ingrained fixations. 

(5) Those on the fifth level are called “those without preconceptions 
concerning the separateness of their mental continuum” because they 
have gained evenness of mind. 

(6) Those on the sixth level are called “those without preconceptions 
concerning the separateness of deeply ingrained afflictive states and com- 
plete enlightenment” because they experience these both as pure by their 
very nature. [4.122.b] 

(7) Those on the seventh level are called “those who have attained the 
intelligence to meditate each and every moment on factors contributing 
to enlightenment” because they abide in the experience of what cannot 
be characterized. 
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(8) Those on the eighth level are called "those who are impartial and 
thoroughly refined" because they are truly spontaneous. 

(9) Those on the ninth level are called “those who are skilled in bring- 
ing beings to spiritual maturity" because they have gained mastery of the 
four states of authentic discernment. 

(10) Those on the tenth level are called "individual practitioners who 
have been empowered by all che buddhas" because they have attained lev- 
els of deeper discernment to an enormous degree. Therefore, they have 
completely perfected their physical bodies through meditative absorp- 
tion and the power of complete recall, so that they are destined to cause 
emanations to manifest, residing in such realms as Tusita.” 


The Three Higher Trainings and Components of Practice [d] 


On six levels there are the three higher trainings, while on four the 
results of these are ensured. 

With the realization of the actual nature of phenomena, five 
components of practice are successively refined. 


On the first bodhisattva level, one trains in the causes leading to the three 
perfectly pure higher trainings. On the second level, one applies oneself 
to the higher training in discipline; on the third level, to that of mind; 
and on the fourth, fifth, and sixth levels, to that of sublime intelligence. 
Thus, one focuses in succession on factors that contribute to enlighten- 
ment, the Truths, and interdependent origination. 

The results of these trainings are as follows: On the seventh level, time- 
less awareness of what cannot be characterized is ensured; on the eighth 
level, the spontaneously present experience of timeless awareness; on 
the ninth level, the spiritual maturation of all beings; and on the tenth 
level, all che supports for meditative stability and power of complete 
recall. 

Once one has directly realized the actual nature of phenomena on the 
first level, on the second level one trains successively in the component of 
discipline; on the third level, in the component of meditative stability; 
on the fourth, fifth, and sixth levels, in the component of sublime intel- 
ligence; and on the seventh and higher levels, in the component of com- 
plete freedom from anything obscuring the four aforementioned results. 
On thelevel of buddhahood, there is total refinement of the component 
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of complete freedom from anything obscuring any possible object of 


knowledge, [4.123.a] as well as the component of the vision that is the 
liberated state of timeless awareness. 


Purity, Elimination, and Realization [e] 


Endowed with three causes, what is fundamentally positive 
becomes ever purer. 

Cognitive obscurations are gradually eliminated, and ten aspects of 
timeless awareness are ensured. 


Due to three causes (those of making offerings to the Three Jewels, bring- 
ing beings to complete spiritual maturity, and dedicating one’s fundamen- 
tally positive qualities? toward enlightenment) carried out over eons, 
from the first to the tenth levels these fundamentally positive factors 
become ever more completely purified. Analogies are used to describe 
the different degrees of purificdtion that apply to the successive levels; 
one can learn about these in the sūtra the Ten Spiritual Levels. 

As for the distinct states of elimination and realization that pertain to 
those on these levels, the 112 factors to be eliminated on the path of see- 
ing are removed on that path, and those to be eliminated on the path of 
meditation are removed on that path. But when we discuss the ten levels, 
on these respective levels there are specific aspects of timeless awareness 
(that is, of realization concerning the basic space of phenomena) that suc- 
cessively eliminate the cognitive obscurations that are the counterpro- 
ductive factors specific to any given level. 


As well, the five states of fear are eliminated, as the sūtra the Ten Spiri- 
tual Levels states: 


Immediately upon attaining this level,™ one is free of the five 
kinds of fear: 

free of the fear of being without livelihood, of death, of not being 
acknowledged, 

of lower states of rebirth, and of one’s retinue. One has no feelings 
of anxiety concerning these. 


And why, one might ask? These no longer have any hold over 
one. 
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And as the Highest Continuum states: 


Spiritually advanced beings have thoroughly removed 

the sufferings of death, illness, and aging. 

Rebirth takes place due to the influence of karma and afflictive 
states; 

but because they are not subject to these, they are not subject to the 
rest.» 


Which is to say, one has eliminated the four “rivers of suffering.” In 
these and other ways, one has been freed from an inconceivable amount 
of fear. The point to be understood [4.123.b] is that these processes con- 
tinue to increase from the first bodhisattva level to the tenth. 

Even though one is freed from these four kinds of suffering, one mani- 
fests as though one were still not freed, which is to say one consciously 
takes rebirth in conditioned existence. As the same source states: 


Because they perceive reality authentically, just as it is, 
they have transcended birth and so forth; 
nevertheless, through the power of their compassion 


they demonstrate birth, death, illness, and aging.” 


As concerns realization, in meditative equipoise, those on all ten levels 
realize the spacelike nature of phenomena (that is, the ultimate mode of 
reality, just as it is, free of the limitations of conceptual elaboration). In 
postmeditation, they realize the illusion-like quality of objects in the phe- 
nomenal world (that is, the relative mode of things in all their multiplic- 
ity, apparent yet lacking any independent nature of their own). 

Other than the authenticity of this actual nature of phenomena, which 
is initially perceived on the path of seeing, there is no other kind of real- 
ization, nothing "new" to be seen; nevertheless, when we consider the dis- 
tinctions between these ten levels, we can analyze ten aspects of realization 
as the certain knowledge that derives from eradicating false assumptions 
in the aftermath of factors to be eliminated having been removed. 

(1) Thus, on the first level, one realizes that the actual nature of phe- 
nomena is omnipresent since one understands that the basic space of phe- 
nomena permeates every object of one’s experience. 

(2) On the second level, one realizes that this nature is the most sub- 
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lime quality of all phenomena since one perceives that its nature is one 
of utter lucidity. 

(3) On the third level, one realizes that the teachings that are given are 
completely in accord with one’s realization. 

(4) On the fourth level, one realizes that there is, in no way whatso- 
ever, any tendency to invest experience with some "I" that has personal 
identity. 

(3) On the fifth level, one realizes the fact that, within completely pure 
basic space, one's own mental continuum and those of others are not 
separate. 

(6) On the sixth level, one realizes the fact that there are no longer any 
deeply ingrained afflictive states (since such distortions are adventitious) 
and that complete purity is nothing new (since things are pure by their 
very natute). 

(7) On the seventh level, one realizes that the sütras and other classes 
of spiritual teachings cannot be characterized such that they are separate 
from one another. 

(8) On the eighth level, one realizes that afflictive states are dimin- 
ishing (since one has gained a patient acceptance of the unborn aspect 
of phenomena), [4.12 4.a] that complete enlightenment does not evolve; 
in addition, one gains mastery of completely nonconceptual awareness 
(since the afflictive aspect of one's consciousness? has been transmuted) 
and realizes the fact that one has mastery of pure realms of experience 
(since one’s sense consciousnesses have been transmuted). 

(9) On the ninth level, one realizes the fact that one has mastery of 
authentic discerning timeless awareness (since consciousness as the coor- 
dinating mental faculty has been transmuted). 

(10) On the tenth level, one realizes the fact that one has mastery of 
enlightened activities, ensuring benefit for beings through one's emana- 
tions, just as is described in the teachings. 'These states of realization are 
spoken of in the Ornament of the Sutras and Distinguishing Center and 
Limit. 

In the foregoing cases, the factors to be eliminated are ten kinds of 
cognitive obscurations that do not involve afflictive states; thus, purely 
from the standpoint that one gains realization of these ten levels on the 
basis of the antidotes that eliminate those factors, some ten aspects of 
timeless awareness are assigned. Furthermore, these ten distinct aspects of 
realization pertain to postmeditation; there are no such distinctions with 
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respect to what one simply realizes in the context of meditative equipoise. 
And so, in the meditative equipoise associated with the first bodhisattva 
level, nonconceptual timeless awareness entails realization of the signifi- 
cance of all the aforementioned ten aspects (the all-pervasive quality of 
the actual nature of phenomena, and so forth) in toto; a similar situation 
applies to the other levels, from the second to the tenth. Nevertheless, che 
certainty one has in postmeditation is experienced in distinct ways. Thus, 
on the first level one experiences a certainty born from the realization of 
the significance of the actual nature of phenomena being all-pervasive; 
on the second level, one experiences a certainty born from the realiza- 
tion of the significance that this nature is most sublime; and so on. In 


these ways, these ten kinds of certain knowledge eliminate the cognitive 
obscurations. 


Specific Qualities and States of Rebirth [f] 


One gains qualities from the first level, with its twelve 
hundredfold qualities, 

to the tenth, where these qualities are as incalculable as the atoms 
in the universe. 

From the eighth level onward there are the ten kinds of controls 
over longevity and so forth, 

and on the tenth one receives the “empowerment of supreme 
radiance.” 

One takes rebirth through the power of karma, aspirations, 
meditative absorption, and mastery. 

Those abiding on these levels take rebirth, as a natural 
consequence, as world rulers. 


On the first bodhisattva level, one attains twelve hundredfold qualities, 
[4.12.4.b] which come into being each and every moment. These are men- 
tioned in the “Chapter of the Bodhisattva Hayagriva" from the sütra the 
Ten Spiritual Levels" and can be summarized in the following verses: 


One gains (1) one hundred states of meditative absorption, and (2) 
engages in these, 


(3) beholds one hundred buddhas, (4) knows that one has received 


their blessings, 
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(s) causes one hundred worlds to quake, (6) journeys to one 
hundred realms, 

(7) illuminates these one hundred realms, (8) brings one hundred 
beings to spiritual maturity, 

(9) experiences one hundred eons, 

(10) is aware of one hundred previous and future lifetimes, (11) 
opens up one hundred avenues of spiritual teachings, and 

(12) manifests in one hundred forms, each of which is completely 
surrounded by a retinue of one hundred bodhisattvas. 


In like fashion, on the second level, one gains such qualities a thou- 
sandfold; on the third, one hundred thousandfold; on the fourth, one 
billionfold; on the fifth, ten billionfold; on the sixth, one trillionfold; on 
the seventh, one hundred quintillionfold; on the eighth, to a degree equal 
to the number of atoms in one hundred thousand three-thousandfold 
universes; on the ninth, to a degree equal to the number of atoms in one 
million times ten to the sixtieth power three-thousandfold universes; and 
on the tenth, to a degree equal to, and even greater than, the number of 
atoms in an incalculably large number of a yet more incalculably large 
number of buddha realms. 

It is also said that on the eighth level one acquires ten kinds of control. 


These ten are stated in the sütra the Complete Consolidation of Spiritual 
Teachings: 


You might ask, “What are the ten kind of control for bodhi- 
sattvas?” They are control over longevity, mind, material ob- 
jects, activity, rebirth, miraculous powers, devoted intent, 
aspiration, timeless awareness, and phenomena. Such are the 
ten kinds of control." 


Of these: 


(1) the first control allows one to live at will for as many eons as one 
wishes; 

(2) the second gives one the capability of resting in equipoise, each and 
every moment, in countless states of meditative absorption; 

(3) the third gives one the capability, simply upon thinking of it, 
[4.125.a] of filling the universe with various kinds of food and material 


wealth; 
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(4) the fourth allows one to engage as one wishes in all aspects of the 
arts and other activities; 

(s) the fifth allows one to take rebirth at will among gods or human 
beings; 

(6) the sixth allows one to transform the entire earth into various kinds 
of jewels, for example (that is, to transform things into whatever one 
wishes, so that ordinary beings can actually see and use them); 

(7) the seventh allows one to fulfill one's wishes, such as the intention 
that the entire universe be filled with buddhas; 

(8) the eighth gives one the capability of emanating whatever one 
wishes, such as containing countless realms within the space on the tip 
of a single hair; 

(9) the ninth grants one awareness of whatever object of knowledge 
one wishes to understand; and 

(10) the tenth grants one wisdom in knowing all che classifications of 
phenomena with their specific names. 

Generally speaking, the acquisition of these ten kinds of control takes 
place on the first seven impure bodhisattva levels, but the fuller expression 
of these ten takes place on the last three pure levels, while the completely 
pure degree of these is found on the level of buddhahood. So the state- 
ment that these ten kinds of control are first acquired on the eighth level 
is in accord with the statements found in the sütras. The statement in the 
concise summary of the Wheel of Time entitled the Sublimely Unchang- 
ing State to the effect that these powers are acquired on the tenth level 
is made with the following intention: Once one has attained that tenth 
level and only a single rebirth remains to one,”” the capacity of these ten 
kinds of control reaches a consummate degree and one truly acquires 
them in the most complete sense. 

In addition, on the tenth level one receives a special empowerment. 
The Ornament of the Sutras states: 


All buddhas confer the empowerment of supreme radiance; 

this endows one completely with all the controls over phenomena. 

One understands the ways in which buddhas manifest the 
mandalas of their retinues. 


Having set the training in motion, one strives at annihilation and 
nurturing.” 
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In addition, the sütras each speak of countless positive qualities in their 
respective presentations, [4.125.b] so that it is impossible to quantify these 
qualities in any definitive and exhaustive way. 

As to how one who dwells on these levels takes rebirth, generally speak- 
ing bodhisattvas take rebirth in one of two ways: (1) through power or (2) 
through natural consequences. 

(1) Rebirth through power is in one of four ways: (a) rebirth through 
karma, (b) rebirth through aspiration, (c) rebirth through meditative 
absorption, or (d) rebirth through mastery. 

(a) The first alternative applies to bodhisattvas abiding on the level of 
engagement through firm conviction. 

(b) The second alternative applies to those bodhisattvas dwelling on 
one of the ten levels who take rebirth as animals and other forms of life 
for the sake of others. 

(c) The third alternative applies to those bodhisattvas dwelling in the 
realm of form who take rebirth in the realm of desire without straying 
from meditative absorption. 

(d) The fourth alternative applies to those bodhisattvas who take 
rebirth for the sake of others through the avenue of emanations. 

(2) As for rebirth through natural consequences, it is explained that 
bodhisattvas dwelling on the first level take rebirth, for the most part, as 
world rulers with dominion over the entire earth. In a similar way, those 
on the second level take rebirth as rulers with dominion over all four con- 
tinents. Those on the third level take rebirth as Indra, with power over the 
realm of the Thirty-three Gods.” Those on the fourth level take rebirth 
as rulers over the Gods Free of Conflict.” Those on the fifth level take 
rebirth as rulers over the Joyous Realm.” Those on the sixth level take 
rebirth as rulers over the Gods Who Enjoy Emanations.” Those on the 
seventh level take rebirth as rulers over the Gods Who Enjoy the Emana- 
tions of Others.?* Those on the eighth level take rebirth as Brahma, ruler 
over a thousandfold universe. Those on the ninth level take rebirth as rul- 
ers over two-thousandfold universes. And bodhisattvas dwelling on the 
tenth level take rebirth as forms of the powerful lord Mahesvara, as rulers 
over the “immaculate abodes.””” 
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Definitive Rationale for Ten Spiritual Levels [6] 


There is a definitive rationale for there being ten spiritual levels: 


Although they are alike with respect to meditative equipoise, 
due to distinctions in the certain knowledge gained in 
postmeditation 

and the thorough training, there are definitely ten levels. 


Concerning these ten levels in general, [4.126.a] there is no distinction 
with respect to meditative equipoise, which is that of nonreferential com- 
passion? and the realization that all phenomena are by nature emptiness. 
In postmeditation, however, there are ten distinct aspects of experience 
concerning the basic space of phenomena” and the ten transcendent 
perfections™ in which one trains thoroughly. It is on the basis of these 
distinctions that we can analyze ten levels and arrive at this definitive enu- 
meration. 

In the context of this analysis of spiritual paths and levels, there is 
another point to be considered. "Under what circumstances,’ one might 
ask, “do the paths and levels begin, whether these pertain to the $ravakas, 
pratyekabuddhas, or bodhisattvas?" Clear discussions of this point are 
not found in most of the sütras or tantras, but the Manifest Enlighten- 
ment of Vairocana states: 


On the level of practice with dedicated intent, 

with thorough cultivation of the three stages of the mind in 
meditation, 

the six transcendent perfections, 

and the four means of gathering students," 

make this level of dedicated intent without parallel.” 


This passage explains that on the level of practice with dedicated intent, 
there are three stages of mind: as it enters into, abides in, and moves out 
of meditation. Of these, when the mind moves out of meditation, out 
of great compassion one engages in the six transcendent perfections and 
the four means of gathering students. Then, this source goes on to say, 
one passes from that level of dedicated intent and enters the paths of the 
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Mahayana approach. This interpretation should be taken to be the defini- 


tive statement on the matter. 


Ihe foregoing constitutes tbe commentary on tbe first part, 
concerning the paths and levels in the cause-based dialectical approach. 


PART 2. THE LEVELS AND PATHS 
IN THE VAJRAYANA 


I. The Connection between Vajrayana Meditation and the 
Thirty-seven Factors 
II. The Special Nature of the Tantras and Oral Instructions 
A. Intent of the Anuttarayoga Tantras 
1. The Path of Accumulation 
2. The Path of Linkage 
a. Meditative Warmth 
'b. The Peak Experience 
c. Patient Acceptance and the Highest Mundane Experience 
3. The Path of Seeing 
4, The Path of Meditation 
5. The Path of No More Training 
B. The Kalacakra Tradition 
1. The Path of Accumulation 
2. The Path of Linkage 
a. The Four Anticipatory Phases 
b. The Levels of Meditative Absorption 
3. The Path of Seeing 
a. The Actual Path of Seeing 
b. The Distinctive Features of the Path of Seeing 
4, The Path of Meditation 
5. The Path of Consummation 
III. The Vajrayana Traditions of Tibet 
A. Preliminary Remarks 
B. The Tibetan Schools of Vajrayana 
1, Paths 
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a. The Path of Accumulation 
b. The Path of Linkage 
c. The Path of Seeing 
d. The Path of Meditation 
e. The Path of No More Training 
2. Levels 
a. Manifest Realization in the Levels 
b. The Graduated Path 
3. Other Traditions 


The second part concerns the paths and levels in the fruition-based 
Vajrayana. This treatment has three topics: how the process of meditation 
is connected with the factors that contribute to enlightenment; the spe- 
cial nature of the tantras and oral instructions of accomplished masters; 


and the traditions of the most well-known early systems of Vajrayana in 
the Land of Snows. 


The Connection between Vajrayana Meditation and the 
Thirty-seven Factors [I] 


In the tantric approach, the ordinary methods of spiritual practice 
accord with those of the sūtra approach, 


while the more unique ones are those embellished by supreme 


bliss. 


In the tradition of the secret mantra approach, or Vajrayana, there are 
two presentations: the paths and levels pertaining primarily to the stage 
of development and the paths and levels pertaining primarily to the stage 
of completion. Without recourse to the latter presentation, [4.126.b] 
the former cannot set forth the paths and levels in their entirety, but if 
we explain the latter interpretation, the former is included as a matter of 
course, so we will proceed in this way. 

In the Vajrayàna, the stages of the path that are connected with the 
common factors that contribute to enlightenment (to give one example, 
the applications of mindfulness that constitute the initial degree of the 
path of accumulation) are parallel to those found in the sütra tradition. 
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As for the factors that are unique to the Vajrayana tradition, it is that 
everything is to be “embellished by supreme bliss.” 

Letusexamine this principle by giving one example: In the initial degree 
of the path of accumulation, the four methods found in the approach of 
the Paramitayana™ are the applications of mindfulness concerning the 
body, sensations, mind, and phenomena. Here one meditates on these 
with a special emphasis. In the first case, one focuses one’s attention on 
mindfulness by using the framework of deity yoga, which involves the 
insight: "Ihe nature of the body is one of bliss, and the essence of both 
body and bliss is one of emptiness.” This applies to the rest of the applica- 
tions as well. Thus, in the second application, one focuses either on the 
simple bliss of meditative absorption (“The nature of the sensations that 
are felt as painful in light of confusion is that of the illuminating aspect 
of mind, and-in essence that is supremely blissful”), or on the methods 
that induce “melting bliss." In the third application, one understands, 
"Although all the avenues of consciousness associated with the senses are 
alike in that they are emptiness in essence, their nature is one of non- 
conceptual timeless awareness, which is the cause of supreme bliss.” And 
in the fourth application, one understands, “All manifestations on the 
physical level of the body and all states of ordinary mind are, in their 
essence, emptiness, but for those who fail to recognize these as such, they 
acts as causal factors that perpetuate confusion. Nevertheless, their nature 
remains that of supreme bliss.” In all of these cases one integrates one’s 
awareness with the unity of bliss and emptiness.” 

In this context, gurus of the past who were learned in the Cakrasam- 
vara cycles" spoke of sixteen gradations of the bliss that is integrated with 
emptiness, by referring to what they called the explanation according to 
pith instructions: (1) four gradations of joy associated with the stage of 
development, (2) four gradations associated with the stage of comple- 
tion, (3) four gradations associated with the path, [4.127.a] and (4) four 
gradations associated with the fruition state—sixteen gradations that are 
“unrivalled.” 

(1) The first group of four consists of the following: 

(a) the “joy” of meditating on the masculine and feminine deities in 
union; | 

(b) the "sublime joy" of engaging in union oneself, with either an actual 
consort or a visualized one;™ 


(c) once that joy has reduced the ordinary thinking process to a subtle 
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level, the “joy beyond joy" of using visualization to cause thoughts to pro- 
liferate and resolve; and 

(d) the "innate joy" of integrating one's awareness of emptiness. 

(2) The second group is associated with the well-known system of the 
four cakras," explained according to the following major and excellent 
interpretation: 


(e) the “joy” of an externalized experience that is characterized as bliss- 
ful; 

(f) the "sublime joy” of an internalized experience of bliss; 

(g) the “joy beyond joy” of the mind focusing on the bliss; and 

(h) the “innate joy” that can be characterized as the integration of one’s 
awareness of emptiness. 

Thus, in the context of the applications of mindfulness that constitute 
the initial degree of the path of accumulation, the foregoing are the eight 
aspects of bliss that are actually cultivated in meditation; the remaining 
eight aspects?" are still objects of one’s intention.” 

Let us discuss the significance of the accomplishment of these aspects 
in a way that is easy to understand. The four applications of mindful- 
ness according to the sütra tradition are as follows: their four objects (the 
body, and so forth) are experienced as being impure and so forth on the 
relative level, while one meditates that on the ultimate level they cannot 
be found to exist in any way whatsoever. Thus, the process is, in essence, 
subsumed within meditation on the essential lack of the two kinds of 
identity.” 

The four applications of mindfulness according to the unsurpassable 
path?* within the secret mantra tradition are as follows: In meditating 
on one’s body as the form of a deity, one integrates one’s awareness of the 
unity of bliss and emptiness, and in addition integrates this same aware- 
ness of bliss and emptiness concerning all sensations, aspects of ordinary 
consciousness, and mental events and objects of perception.” 

In the intermediate degree of the path of accumulation, the focus is on 
the four aspects of correct renunciation; in the final degree, the four bases 
of supernormal powers. 

On the path of linkage, during the two phases of meditative warmth 
and the peak experience, the focus is on the five governing powers; during 
the two phases of patient acceptance and the highest mundane experi- 
ence, the focus is on the five strengths. In all of these cases, the methods of 
meditation are for the most part parallel to the more common approach,” 
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with the same distinctive feature in each case, that is, the object of empti- 
ness expressing itself as supreme bliss. 

(3) Ihe governing powers and strengths of meditative absorption 
[4.127.b] both constitute supremely blissful timeless awareness, while 
those of sublime intelligence constitute timeless awareness of emptiness 
while focusing within that framework. The focus for both these aspects 
of awareness is one's mindful recollection of the form of the deity, which 
is an expression of the nonduality of manifest appearance and emptiness. 
The bliss in this context constitutes the four aspects of joy associated with 
the path. These are as follows: 

(i) “joy” is the bliss that comes from the subsiding of more obvious 
states of perception that reify sense objects as something external; 

(j) “sublime joy” is the bliss that comes from the subsiding of more 
obvious statés of fixation on internal experiences; 

(k) “exceptional joy”? is the bliss that comes from the subsiding of 
more obvious states of reifying ordinary mind and mental states; this is 
the blissful meditative absorption associated with the five governing pow- 
ers (the realizations entailed by these first three gradations of joy develops 
in stages); and 

(1) the innate aspect of supreme bliss comes from the subsiding of 
the eighty overt patterns of thought? due to the simultaneous subsid- 
ing of all the more obvious states of dualistic perception; this is inwardly 
directed meditative absorption associated with the five powers. 

On the path of seeing, all seven aids to enlightenment are, in essence, 
this unity of bliss and emptiness. In particular, thorough pliancy™ leads 
to all the force of the subtle channels, subtle energies, and bindu being 
drawn into the central channel, bringing about the bliss that comes from 
transmuting the refined essence of the subtle channels and elements that 
are subsumed within the cakras of the subtle body. 

(4) Meditative absorption constitutes the four aspects of joy associ- 
ated with the fruition state; this is the blissful meditative absorption that 
comes from the removal of the possibility for any of the eighty overt pat- 
terns of thought. Sublime intelligence constitutes timeless awareness as 
the ground of emptiness; since it is free of all conceptual elaboration, it is 
identical in essence with the bliss. It is experienced in both the presence 
and absence of any given manifestation in one’s perception. 

On the path of meditation, of the branches of the eightfold path 


of noble ones, the authentic view"? is that of emptiness that entails all 


134 — THE TREASURY OF KNOWLEDGE 


possibilities.” Meditative absorption?" is the enlightened embodiment 
of the deity, which expresses the unity of bliss and emptiness revealed by 
the transmutation of the subtle channels and elements in the remaining 
places of the body?? Three branches (effort, livelihood,” and ethical 
choices?) primarily entail, in their essence, [4.128.a] the three aspects of 
conduct.” Mindfulness” constitutes mindfulness that has the function 
of causing the three successive steps of subtle experience™ to resolve in 
basic space. Thought™ and speech™ play similar roles to the foregoing. 

The foregoing explanations are according to the intent of the learned 
and accomplished masters of the holy country of India, as interpreted 
by the most important masters who upheld the Cakrasamvara tradition, 
such as Purang Lochung™ and Malgyo.” So even though the Well-Sealed 
Locket does not treat these as anything other than simply principles from 
the ordinary teachings, do not entertain any qualms that I might have 
fabricated them myself. 

The truly extraordinary interpretation of the thirty-seven factors that 
contribute to enlightenment is that of the timeless awareness that comes 
from some thirty-seven aspects of the subtle channels, subtle energies, 
and bindu being purified within the central channel. This becomes fully 


evident in the context of the fruition state. 


The Special Nature of the Tantras and Oral Instructions [II] 


This discussion has two sections: the enlightened intent common to the 
tantras of the Anuttara class” and the specific tradition associated with 


the Kalacakra cycle. 


Intent of the Anuttarayoga Tantras [A] 


The first section of the discussion has five topics: the path of accumula- 
tion; the path of linkage; the path of seeing; the path of meditation; and 


the path of no more training. 


The Path of Accumulation [1] 


In particular, one invokes timeless awareness by meditating on the 
stages of development and completion. 
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In the initial degree of the path of accumulation, meditative 
equipoise consists of these two stages, 

while in postmeditation benefit is ensured by applying the 
methods of the tantras.?? 

In the intermediate degree, meditation does not falter, even in 
dreams, 


while one gains the final degree through the realization that brings 


one mastery of timeless awareness. 


Using the four applications of mindfulness, one meditates energetically 
on the two stages of development and completion, gaining some small 
measure of clarity in visualizing a rough image of the mandala. Once 
there awakens in one the realization that comes from invoking timeless 
awareness (something that other spiritual approaches are incapable of 
rivaling), one has gained the initial degree of the path of accumula- 
tion. One then practices the two stages in meditative equipoise, while 
in postmeditation one benefits other beings by applying the methods of 
the tantras. 

Due to one’s cultivating the four aspects of correct renunciation, one 
can maintain meditation on the two stages (even in postmeditation activ- 
ities, deep sleep, and dreams), so that it becomes an ongoing flow, while 
the clarity of one's visualization increases to include finer details; [4.128.b] 
one has gained the intermediate degree of the path of accumulation. 

Then, relying on the four bases of supernormal powers, one practices 
energetically and one-pointedly on the form of the deity and the medita- 
tive absorption of bliss and emptiness. The clarity of one’s visualization 
increases to an even greater degree, so that one is able to see the face of 
the deity, can effect various activities associated with the practice with- 
out impediment, and becomes capable of gaining the main kinds of more 
common states of spiritual attainment. When the realization that brings 
one mastery of timeless awareness thus awakens in one, one has gained 
the final degree of the path of accumulation. 

Then, by one’s exerting oneself solely in the practice of the two stages, 
the five levels of deeper discernment gradually arise, deriving from one’s 
experience of the unity of bliss and emptiness. If one then pursues the 
more common spiritual attainments as short-term goals, one gains 
a degree of “warmth” in this regard and can engage in the appropri- 
ate conduct. One can attain the state of a master of awareness through 
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material means™ (with these five levels of deeper discernment and the 
eight spiritual attainments, for example) or that of a master of awareness 
in a physical body?? (such as a master of awareness in the realm of desire? 
or a master of awareness in the realm of form). But this kind of conduct, 
based as it is on the intention to gain more common states of spiritual 
attainment, acts as an impediment to the more sublime spiritual attain- 
ment,‘ and one can not gain that sublime attainment within the span 
of an ordinary human lifetime. However, because one gains mastery of 


longevity, one can gradually awaken to buddhahood in that same physi- 


cal form.?9 


The Path of Linkage [2] 


The discussion of the second path has three topics: meditative warmth; 


the peak experience; and patient acceptance and the highest mundane 
experience. 


Meditative Warmtb [a] 


Striving at practicing the stage of completion, through the 
realization associated with the three successive steps of subtle 
experience, 


one gains the meditative warmth of the path of linkage; . . . 


Having already attained the four bases of supernormal powers, those who 
wish for sublime spiritual attainment to come swiftly will, for che time 
being, not engage in conduct for the sake of the more common spiri- 
tual attainments. They may meditate on some appropriate method of the 
stage of development, but regardless of whether they do or not they strive 
at practicing the stage of completion. Due to the circumstances of subtle 
energy and mind dissolving into the avadhüti channel,’ one experiences 
states of realization, variously described as three degrees (lesser, interme- 
diate, and greater) of timeless awareness whose nature is that of the unity 
of bliss and emptiness, or the three successive steps of subtle experience, 
or the first aspects of joy associated with the path. When such realization 
awakens in one, [4.129.a] this is considered to be the awakening of realiza- 
tion associated with the three degrees (lesser, intermediate, and greater) 
of meditative warmth on the path of linkage. 
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At this point, there is no certainty that one must rely on the practice 
of karmamudra. The final limit of the greatest degree of meditative 
warmth on the path of linkage is that of the greatest degree of “complete 
attainment, also known as the utter lucidity of the consummate isolation 
of mind™ (which is an aspect of the gradation of exceptional joy), or the 
consummate step that foreshadows the actual state of utter lucidity. Once 
one has achieved that (that is, once the experiences associated with the 
progressive dissolution of the elements” occur just as they would in the 
state of utter lucidity at the time of death), one “engages in conduct; ^? 
or failing that at least one should rely on a mudrà consort. But the real- 
ization associated with the lesser degree of meditative warmth is that of 
the stage of completion, and until this at least has awakened, it is inap- 
propriate for one to engage in the conduct associated with the stage of 
completion because this would delay the achievement of an enlightened 
embodiment of timeless awareness to some extent.” 


The Peak Experience [b] 


The second phase includes two points: the general process of the peak 


experience and an analysis of the divisions within this. Concerning the 
first point, the source verses state: 


... through the practice of karmamudra comes the greatest degree 
of complete attainment. 

The consummate experience that foreshadows the actual state of 
utter lucidity is a constant presence. 

On the basis of that, one's subtle energy and mind are realized in 
the embodiment of the deity: this is the peak experience. 

Until the eighty overt patterns of thought have been eliminated, ... 


Once one has gained the greater degree of meditative warmth, one ener- 
getically practices the yoga of karmamudr, gaining the greatest degree of 
“complete attainment, that is, the consummate experience that foreshad- 
ows the actual state of utter lucidity. Immediately upon one arising from 
meditation within the constant presence of that state, an enlightened 
embodiment is achieved that is simply the unity of one’s subtle energy 
and mind. Having achieved this, one has entered the peak experience on 


the path of linkage. 


Then, due to the yoga of karmamudra, one’s impure physical body is 
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transformed into a more subtle and refined state. Once this has merged 
in one's experience with the enlightened embodiment that is simply the 
unity of subtle energy and mind, this is termed "the vajra embodiment 
of the rainbow body,’ or “master of awareness.” This is not considered 
to be a body within any of the three realms.” However, since one lacks 
direct experience of the actual nature of phenomena, one is not yet con- 
sidered a master of awareness who has transcended the ordinary world. 
And even though the enlightened embodiment that is simply the unity 
of subtle energy and mind may have been achieved, if the gross physi- 
cal body has not yet been transformed, it is not considered the enlight- 
ened embodiment of a master of awareness. [4.129.b] But once what is 
termed “the enlightened embodiment of nondual timeless awareness” 
has been achieved, it is impossible for the gross physical body not to be 
transformed; and so the enlightened embodiment of primordial unity 
constitutes that of a master of awareness who has transcended the ordi- 
nary world. 

In any case, with the achievement of the enlightened embodiment that 
is simply the unity of subtle energy and mind, until the eighty overt pat- 
terns of thought are eliminated this constitutes the peak experience on 
the path of linkage, and the clear image of the mandala manifests uninter- 
ruptedly in one’s perception. 


... one trains in the twenty-four sacred sites and joins the 
gathering of vajra heralds, 
and so the subtle elements of puja o a are arrested 


within the central channel: this is the first level on the path of 
linkage. 


Once the enlightened embodiment that is simply the unity of subtle 
energy and mind has been achieved, one can experience these twenty- 
four major sacred sites in the outer world and joins the special gathering 
of the vajra heralds'? dwelling in these sites. On the inner level, the subtle 
elements and energies are arrested within the central channel, and so one 
successively traverses ten levels that can be distinguished within the path 
of linkage itself. 

In this regard, there are four sites: Pullira-malaya at the forehead, 
Jalandhara at the crown of the head, Oddiyana in the right ear, and 
Arbuda at the nape of the neck. The subtle potentials of the channels, 
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energies, and bindus associated with these sites dissolve into the central 


channel and are arrested within it, awakening the realization that is che 
first level on the path of linkage. 


In a similar manner, there are secondary sites— Go, Ra, De, Ma, 

Ka, O, Tri, Ko, Ka, Lam, Ka, Hi, 

Pre, Gr, Sau, Su, Na, Si, Ma, and Ku— 

known as Domain, Inner Domain, Intent, Inner Intent, 

Gathering, Inner Gathering, Charnel Ground, and Inner Charnel 
Ground; 


these points in the body are purified in pairs. One traverses ten 
levels. 

Quenching of Thirst and Inner Quenching of Thirst are assigned 

to the enlightened embodiment of timeless awareness on the path 
of seeing... . 


The same process of arrest described previously applies in the follow- 
ing cases. The four secondary sacred sites are: Godavari in the left ear, 
Rame$vara at the mid-brow point, Devikota in both eyes, and Mallava on 
the shoulders. These allow one to traverse to the second level. [4.130.a] 
Kamariipa in the armpits and Ote on the two breasts are associated with 
the third level; Trigakune at the navel and Kosala in the nose, with the 
fourth level; Kalinga in the mouth and Lampaka in the middle of the 
throat, with the fifth level; Kafici in the heart and Himala in the secret 
channel, with the sixth level; Pretapuri in the genitals and Grhadeva in 
the anus, with the seventh level; Saurastra in the thighs and Suvarnadvipa 
in both calves, with the eighth level; Nagara in the nails and Sindhu in 
the ankles, with the ninth level; and Maru in both large toes and Kuluha 
in the knees, with the tenth level. These pairs are referred to, respectively, 
by the names Domain, Inner Domain, Intent, Inner Intent, Gathering, 
Inner Gathering, Charnel Ground, and Inner Charnel Ground. As was 
just explained, in these sacred sites of the body (paired together), the 
subtle channels, subtle energies, and bindu are purified within the cen- 
tral channel, so that the realization associated with the respective level 
awakens, and one traverses these ten levels in succession. Following these 
levels, the sites Quenching of Thirst and Inner Quenching of Thirst are 
assigned to the attainment of the enlightened embodiment of nondual 
timeless awareness on the path of seeing. 
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Patient Acceptance and the Highest Mundane Experience [c] 


Concerning the third point, the verses state: 


... At that point, in both meditative equipoise and post- 
meditation, 

due to the conduct of the ongoing cycle of bliss and emptiness, 

that of the consort, one gains patient acceptance. With the 
awakening of manifest timeless awareness, 

there is the highest mundane experience. ... 


When one is engaging in the conduct of the peak experience, in both 
meditative equipoise and postmeditation, one primarily cultivates the 
unity of bliss and emptiness that constitutes the path of the mudrà con- 
sort, and later on enjoys oneself through the conduct of the group prac- 
tice of the ganacakra ritual.” Principally, one cultivates the five governing 
powers in meditation, so that the eighty overt patterns of thought sub- 
side and one gains patient acceptance on the path of linkage. Then, once 
manifest timeless awareness? (the direct cause” of the experience of the 
ultimate state of utter lucidity) has awakened, one gains the highest mun- 


dane experience. During these two phases, one principally cultivates the 
five powers. 


The Path of Seeing [3] 


... The third step is that of innate awareness; 

one uninterruptedly perceives the ultimate state of utter lucidity. 
[4.130.b] 

One has received the empowerment into nirmanakaya and 
eliminated the potential for ordinary thought. 

The enlightened embodiment of nondual timeless awareness is 
achieved. 


The highest mundane experience entails three steps: those of the three 
successive steps of manifestation, increase, and attainment. The third 
step is termed “innate awareness in the context of the path”; it is the con- 
summate degree to which innate awareness can be experienced within 
the sphere of this ordinary world. Generally speaking, one has attained 
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innate awareness on the path, in the sense that the eighty overt patterns 
of thought have dissolved. From this third step onward, when the path of 
seeing then dawns with the uninterrupted perception ofthe ultimate state 
of utter lucidity, one has received the empowerment into nirmanakaya 
and eliminated the potential for the eighty overt patterns of thought. 

On this path one cultivates thé seven aids to enlightenment, and imme- 
diately upon one's arising from that third step, the enlightened embodi- 
ment of nondual timeless awareness is achieved. 


The Path of Meditation [4] 


The factors eliminated on the path of meditation are analyzed into 
nine degrees of the three successive steps of subtle experience, 
lesser and greater. 

With progressive elimination, the most subtle aspects of mind, 
mental eyents, 

and the mind-body aggregates, sense fields, and components of 
perception are transformed. . .. 


What transpires once the enlightened embodiment of timeless aware- 
ness has been achieved constitutes the path of meditation, and the lev- 
els of this constitute, in essence, timeless awareness endowed with seven 
attributes of integration," as the foundation for superior qualities. It is 
impossible for one to become separated from timeless awareness as the 
unity of bliss and emptiness, and the enlightened embodiment of timeless 
awareness is an uninterrupted continuum, so that the embodiment and 
timeless awareness are considered to constitute a primordial unity. On 
the ten bodhisattva levels, one cultivates the eightfold path of noble ones, 
engages in conduct in one’s direct experience, and brings incalculable 
benefit to beings through one's emanations, thus perfecting the realiza- 
tion of each respective level very swiftly. Eventually, one fully experiences 
the state of the great Vajradhara. 

The factors to be eliminated on the path of meditation can be analyzed 
into nine degrees, lesser and greater, of the three successive steps of sub- 
tle experience; thus, one eliminates these factors through the remaining 
nine levels. All aspects of ordinary mind and all mental events are trans- 
formed. The nature.of all ordinary mental events is identified as being 
that of the three successive steps of subtle experience, and other than the 
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specific means of elimination, the remaining aspects of the transforma- 
tion process are similar to those of the common approach.” 

Although the more obvious aspects of the mind-body aggregates, sense 
fields, and components of perception [4.131.a] have already been trans- 
formed, here even the most subtle aspect of these is transformed. The 
qualities of these bodhisattva levels should be understood to correspond 
to those described in the part on the common approach. 

In this regard, the twelve levels described in the section on meditative 
absorption from the tantra the Wheel of Time and the twelve described in 
the Path and Fruition cycle should be understood to be the same twelve 
levels described above in the context of the path of linkage.” 


The Path of No More Training [5]** 


... At the final limit of the continuum of this path, 


one receives empowerment from the sambhogakaya. There is no 
more training. 


At the final limit of this continuum, the path of meditation, one is 
empowered by the sambhogakaya, which brings one to the consummate 
path of no more training. In the circumstances of ordinary individuals, 
there are many who fully experience the consummation that foreshadows 
the actual state of utter lucidity through the agency of an empowerment 
they receive. But the particular case in question depends on the path of 
seeing as a factor contributing to manifest enlightenment and the defini- 
tive empowerment that takes place when one awakens to buddhahood. 

In this regard, empowerment is conferred by the sambhogakaya bud- 
dha Vajradhara and the rest of the buddhas throughout the limitless 
range of the ten directions. With the conferral of such an empowerment, 
the vajralike samadhi (the final limit of the continuum of sublime intel- 
ligence and timeless awareness that lies at the very threshold of enlight- 
enment) eliminates even the most subtle habitual patterns of change.” 
With the transformation of the basis of all ordinary experience, in the 
next moment one awakens to actual buddhahood. It is at this point that 
the aspects of manifest enlightenment and the excellent array of offerings 
associated with these occur, together with other auspicious signs. 

“Well? one might object, “isn’t the explanation of the factors contrib- 
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uting to manifest enlightenment given in the tantras concerned with the 
path of seeing?" While it is indeed the case that the explanations of the 
signs of attainment experienced by a practitioner relying on a consort 
constitute just such an explicit description, what occurs at this present 


point we are discussing is far more vast—infinite, even—in scope that 
the former. [4.131.b] 


The Kalacakra Tradition [B] 


The second part of the discussion, concerning the specific tradition asso- 
ciated with the Kalacakra cycle, also has five topics: the path of accumula- 
tion; the path of linkage; the path of seeing; the path of meditation; and 


the path of consummation. 


The Path of Accumulation [1] 


In the Kalacakra tradition, through the stage of development and 
the process of consolidation, | 


one traverses the final degree of the path of accumulation. . . . 


Ihe most majestic of all texts in the tantra class is that of the glorious 
tantra The Wheel of Time. According to the extraordinary tradition that 
is unique to this cycle, the pathway of the central channel is purified to 
some degree through one’s practice of the stage of development (focusing 
on the deity with retinue) and the branch of “consolidation.” One gains 
mastery of the abiding quality of mind, so that thoughts do not cause 
interruptions and the ten indications of utter lucidity are experienced for 
the first time." If one pursues this process with stability in practicing the 
stage of development, one gains the final degree of the path of accumula- 
tion according to the tantric interpretation. 


The Path of Linkage [2] 


The discussion of the second path has two topics: an explanation of 
the four phases on the path of linkage that anticipate the decisive 


breakthrough, and a specific presentation of the levels of meditative 
absorption.” 
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The Four Anticipatory Phases [a] 


... Meditative stability brings one to meditative warmth. 

Harnessing and channeling subtle energy brings one to the 
intermediate degree; attention, to the greater degree. 

Recollection brings one to the peak experience, and meditative 
absorption to patient acceptance and the highest mundane 
experience. 


Through the branch of meditative stability, the pathway of the central 
channel becomes thoroughly pliant, so that one understands one’s own 
mind, the empty forms of the deities, and all perceptions that manifest 
due to one’s karma to be inseparable in their nature, which is free of con- 
ceptual elaboration. The aforementioned ten indications become stable 
in one’s experience, taking on even more significance than before. Once 
individuals who have gained stability in the stage of development have 
brought this branch to a consummate level, they have gained the first 
degree of meditative warmth on the path of linkage, whereas those who 
still have not gained stability in the stage of development, if they meditate 
and bring this to consummation, have simply come to the initial degree of 
the path of accumulation in the tantric context. 

Next, due to the branch of harnessing and channeling subtle energy, 
the ten subtle energies dissolve in the central channel, which arrests the 
overt thought patterns based on dualistic perceptions of object and sub- 
ject as separate from one another. One gains miraculous powers, levels of 
deeper discernment, and so forth, which give one some degree of mastery 
of the outer and inner elements, 5 [4.132.a] so that one then has some 
slight degree of spiritual power. The warmth of candali*” blazes to some 
small extent, so that one clearly experiences the unity of bliss and empti- 
ness. Whether one has previously gained stability in practicing the stage 
of development or not, through this branch one will gain it by the time 
one comes to the intermediate, or even the lesser degree of meditative 
warmth. 

Through the branch of attention, all the limitless aspects of subtle 
energy dissolve into those of bindu within the central channel, so that the 
warmth of candali blazes uninterruptedly, in and of itself. One’s spiritual 
power and qualities are magnified anywhere from ten to one hundred 
times more than before. Once the timeless awareness associated with the 
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greater degree of meditative warmth has awakened in one, this provides 
the link to the peak experience. 

The branch of recollection ensures that the enlightened embodiment 
of nondual timeless awareness is achieved to a small degree. The warmth 
of candali blazes with extra force, ushering in the fours aspects of joy asso- 
ciated with the undiminishing process of melting bliss.** The more obvi- 
ous expréssions of afflictive states are eliminated. This brings one to the 
consummate degree of the peak experience. 

The branch of meditative absorption brings patient acceptance and the 
highest mundane experience. The subtle energies of karma are arrested, 
bindu is stabilized: in these and other ways, this is the process that ensures 
the actual elimination of the three avenues of body, speech, and mind that 
constitute the state of samsàra. 


The Levels of Meditative Absorption [b] 


On this path there are twelve lower, or conceptually designated, 
levels. 

At that point, beginning with aging and death back to ignorance, 

the twelve links and their attendant subtle energies are arrested. 
With each group of three, 

one of the situations of ordinary body, speech, mind, and thought 
patterns based on attachment is eliminated. 

The four vajras of the path are accomplished. The eleventh level 


brings patient acceptance, the twelfth the highest mundane 
experience, ... 


In this branch of meditative absorption, the first level is ensured by 
the first half of the cakra in the secret center filling with the nectar of 
unchanging bodhicitta; the second level, by the filling of the remaining 
half; and so on, with the same process applying to the other five cakras,*” 
so that the twelfth level is ensured by the filling of the remaining half of 
the cakra at the crown of the head, so that the entire crown of the head 
is stabilized. The next step involves what is termed “the achievement of 
the enlightened embodiment of nondual timeless awareness.” [ 4.132.b] 

Of the two kinds of levels (conceptually designated and actual, or lower 


and higher), one has gained the twelve lower, or conceptually desig- 
nated, levels.?? 
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In this context, the twelve links of interdependent origination,” 
together with their attendant subtle energies, are arrested, beginning with 
aging and death (on the first level) up to ignorance. With each group 
of three links, one of the situations of ordinary body, speech, mind, and 
thought patterns based on attachment is eliminated. This ensures the 
accomplishment of the four vajras in the context of the path. 

Let me explain this in more detail. Aging and death are arrested on the 
first level of meditative absorption, birth on the second level, and becom- 
ing” on the third level; this eliminates the experience of the ordinary 
body and ensures the form vajra’? in the context of the spiritual path. 
Perpetuation™ is arrested on the fourth level, compulsion” on the fifth 
level, and sensation" on the sixth level; this eliminates the experience of 
ordinary speech and ensures the speech vajra"" in the context of the spiri- 
tual path. Contact"? is arrested on the seventh level, the sense fields?? on 
the eighth, and the formation of the mind-body complex'" on the ninth; 
this eliminates the experience of ordinary mind and ensures the mind 
vajra™ in the context of the spiritual path. Ordinary consciousness" is 
arrested on the tenth level, formative patterning on the eleventh, and 
ignorance on the twelfth; this eliminates the fourth situation of ordinary 
experience, that of thought patterns based on attachment, and ensures 
the timeless awareness vajra™* in the context of the spiritual path. 

Thus, on these levels there occurs what those who proceed develop- 
mentally’ term “the accomplishment of the four vajras;' but this actu- 
ally refers to the fact that the causes for these accomplishments are being 
gathered together in their entirety. As for the elimination of the experi- 
ences of ordinary body, speech, and mind and of thought patterns based 
on attachment, and the arresting of the twelve links, it is acceptable to use 
the term "arrest" to designatea process involving, for example, the dissolv- 
ing of the causes and subtle energies associated with these links. However, 
since the final step of the branch of meditative absorption constitutes the 
path of seeing, it is at that point that these links are actually arrested all 
at once, for the potentials for these have been eliminated. Although it is 
indeed the case that, simultaneous with these events, the four vajras are 
attained, the particular ways in which these events express their functions 
occur immediately upon one’s moving beyond the step of the path of see- 
ing," ^ [ 4.133.a] and so it is at that point that the conventional designation 
of “attaining” can be used. 

Therefore, the first eleven levels of the branch of meditative absorption 
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constitute patient acceptance on the path of linkage, while the first 1,799 
“moments” of the twelfth level constitute the highest mundane experi- 


ence on the path of linkage. 


The Path of Seeing [3] 
The discussion of the third path also has two topics: the actual path of 


seeing, and the distinctive features of the levels (or timeless awareness) 


on this path. 


The Actual Path of Seeing [a] 


... while the final moment constitutes the path of seeing, the 
enlightened embodiment of timeless awareness. 


In the final moment of the 1,800 moments that make up the highest 
mundane experience on the path of linkage, the path of seeing of a spiri- 
tually advanced being awakens in one’s experience. The experiences of 
body, speech, and mind that pertain to samsara, and the thought patterns 
based on attachment, have already been eliminated. In the step following 
this, the enlightened embodiment of nondual timeless awareness (that is, 
the form, speech, mind, and timeless awareness vajras, which by nature 
constitute a state of primordial unity) is fully experienced. 

Thus, when the experiences of ordinary body, speech, and mind that 
pertain to samsara are eliminated, all the other aspects of the mind-body 
aggregates are transformed. Under those circumstances, the expression 
"the accomplishment of the vajrakaya, the rainbow body” is used since 
the impure experience of ordinary body has been transformed; as well, 
the expression "the accomplishment of the enlightened embodiment of 
nondual timeless awareness" is used since what has been gained is the 
experience of the “equal taste” of the four vajras.?" 

Given that what is actually taking place here is the first bodhisattva 
level of The Utterly Joyful One, due to the path of the secret mantra 
approach being extremely direct, one finds other terms, such as "buddha- 
hood itself,” "perfect buddhahood,” and even the name “Vajrasattva,” also 
being used to describe this level. There are various reasons for this: one is 
extremely close to perfect buddhahood itself; henceforth, there remains 
only the attainment of buddhahood through similar kinds of paths; 
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this path accords in principle with perfect buddhahood itself; and this 


path constitutes the completion of the steps associated with unchanging 


bliss. 


The Distinctive Features of the Path of Seeing [b] 


At that point, this serves as the foundation for superior qualities, 
[4-135-b] | 

these special levels being those of “Total Illumination,’ “Nectar,’ 
“Space.” 

the lights of “Vajra; “Jewel, and “Lotus,” "Activity; 

“Incomparable,” “Endowed with Metaphor,’ “Light of Sublime 
Intelligence; “Omniscience,’ 

and “Pure Discerning Awareness.” These twelve are attained 
simultaneously. 

These are distinct aspects that remain present until buddhahood. 


Once the vajrakaya has been accomplished, it serves as the foundation for 
superior qualities, and so there is also the attainment of twelve distinctive 
features of timeless awareness that are given the names of levels. An enu- 
meration of these is given in the section on timeless awareness from the 


Sublimely Unchanging State: 


... similarly, there are the following: 

the level "Total Illumination, the Lovely and Supreme Orb of the 
Sun”; 

the level “Light of Nectar, the Clear Light of the Supreme Moon"; 

the level “Light of Space, Abiding Totally Like Space”; 

the level “Vajra Light, Delighting the Mind”; 

the level “Jewel Light, Abiding as the Actual Conferral of 
Empowerment’; 

the level “Lotus Light, Completely Upholding the Flawless State 
Pure by Its Very Nature”; 

the level “Enacting the Activity of Buddhahood”; 

the level “Incomparable”; 

the level “Ensuring Total Realization of the Metaphor of All 
Metaphors’; 

the level “Unsurpassable Light of Sublime Intelligence”; 
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the level "Omniscience Itself, the Supreme State of Utter 
Lucidity”; 

and the level “Merging with Genuine Awareness, the Epitome of 
Self-Knowing Discernment.” 


These levels are primarily discussed in “The Section on the Qualities of 
the Tathagata.” However, because they are attained simultaneously at the 
conclusion of the twelfth level of meditative absorption? these twelve 
levels are all complete, just like the individual bodhisattva levels of The 
Utterly Joyful One and the rest. 

As well, all twelve pertain to perfect buddhahood. The qualities of bud- 
dha nature and the actual nature of phenomena, which are inseparable by 
nature, are timelessly and spontaneously perfect. So these twelve levels of 
Total Illumination and so forth (which constitute the process whereby 
the capacity to realize this or that aspect of these qualities is developed) 
[4-134.a] are subsumed within the process that eliminates obscurations. 
As well, in the context of the path of training followed by spiritually 
advanced beings, each of these levels has, in its entirety, a complete range 
of both meditative equipoise and postmeditation.” The twelve levels 
associated with buddhahood are attained in the sense that these primor- 
dial levels of being become fully evident; they are not subsumed within 
the path, nor are these cases of something new coming into being. 


Concerning these levels, the tantra the Adornment of the Vajra Heart 
Essence states: 


The supreme level of Total Illumination 
is itself comparable to the orb of the sun...” 


Concerning the significance of this passage, it is indeed true that some 
learned masters of Tibet interpreted it to refer solely to the levels associ- 
ated with buddhahood, while others interpreted it to refer to the twelve 
levels of the path of spiritually advanced beings, while still others inter- 
preted it to refer to the twelve levels associated with the Six Branches of 
Union from the Kalacakra cycle? But in what appears to be a dissenting 
interpretation that contradicts each of the foregoing interpretations, the 
learned and accomplished masters of India and the great and venerable 
master of the Jonang tradition explain this passage as follows: 

The number twelve is arrived at by analyzing distinct aspects of the 
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state of primordial unity (the timeless awareness that constitutes the 
path of spiritually advanced beings), while the term "level" is used due to 
this awareness’s serving as the foundation for superior qualities. In their 
respective order, these twelve aspects are: 

(1) the dispelling of the darkness of the ignorance imposed by cogni- 
tive obscurations; 

(2) the reshaping of desire through undiminishing bliss; 

(3) the perception of all phenomena as being like space; 

(4) a stable altruistic motivation that takes delight in the welfare of 
others since it cannot be undermined by self-centered thoughts; 

(s) timeless awareness that is empowered by one’s chosen deity; 

(6) the perception that mind is pure by its very nature; 

(7) the enacting of enlightened activity by emanating buddhas and so 
forth through the power of aspiration; 

(8) the perception of what is ineffable, that is, timeless awareness, 
which is beyond any comparison; 

(9) the realization of the analogies and underlying reasons for all phe- 
nomena; 

(10) the unfolding of unsurpassable intelligence concerning all know- 
able objects; 

(11) the dispelling of habitual patterns associated with the darkness of 
cognitive obscurations; and 

(12) the full experience of self-knowing and discerning timeless aware- 
ness. { 4.134.b] 


The Path of Meditation [4] 


Next is the path of meditation: the level of Abode, or The Utterly 
Joyful One, and the rest. 

Since the transcendent branches are in equal measure, 

one traverses, just as one wishes, the levels that are the supreme 
higher context. 


Immediately in the wake of one’s having attained the path of seeing, 
from that point onward one cultivates the six transcendent branches in 
meditation equally, following the path of meditation through the levels 
of “Abode” and the rest (that is, the level of The Utterly Joyful One and 
the other levels). And one is engaged in the spiritual deportment of pure 
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awareness, conduct whose nature is inconceivable to the ordinary mind, 
thus bringing countless beings to spiritual maturity and freedom. While 


doing all of this, one traverses these twelve levels and the supreme higher, 
or actual, context they constitute. 


Ihe Patb of Consummation [5] 


The consummation is the swift attainment of the actual state of 
Vajrasattva. 


This especially exalted tradition is the presentation of the Great 
Venerable One. 


As the result of bringing the foregoing paths and levels to consumma- 
tion, perfect buddhahood is attained: the totality of the four kayas;?* 
an inexhaustible ocean of the qualities of enlightenment and the aspects 
of timeless awareness (including the twelve aspects of the meaning of 
truth and the sixteen aspects of suchness),?" which are in essence a state 
of primordial unity; and the uninterrupted embodiment of enlightened’ 
activity that is equal in extent to space itself. Those with good fortune 
and diligence, if they apply themselves to this sublime and unerring path, 
can ensure that the state of Vajrasattva, or Kalacakra, is swiftly attained 
in this very lifetime. 

Thus, the foregoing discussions of this especially exalted tradition, as 
expounded by the mahasiddha Santipada and other learned and accom- 
plished masters of the holy country of India, have been set forth in the 


flawless presentations of the Great Venerable One, Taranatha, who was 
Vajradhara in these troubled times.” 


The Vajrayana Traditions of Tibet [III] 


This discussion has two topics: preliminary remarks and explanation of 
the actual classification schemes. 


Preliminary Remarks [A] 


In the widely known tradition of the past, | 4.135.a] from Rangjung 
Gyalwa and others, ... 
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Now I will discuss the traditions of explanation given by learned masters 
of the past in Tibet, including the omniscient Rangjung Gyalwa?? (con- 


sidered a second sublime Sage in the land of snow mountains) and his 
followers. 


The Tibetan Schools of Vajrayana [B] 


The second part of the discussion has three topics: a general presentation 


of the paths; a special explanation of the levels; and an acknowledgment 
of other traditions. 


Paths [1] 


There are five topics in the first case: the path of accumulation; the path 
of linkage; the path of seeing; the path of meditation; and the path of no 


more training. 


The Path of Accumulation [a] 


... receiving empowerment, practicing development and 
completion, practicing with conviction, having meditative 
experiences that are still corruptible 

yet nonetheless excellent, and integrating sense pleasures into the 
path, 


one traverses the beginner’s level and the path of accumulation. ... 


Once one has received an empowerment as the factor that matures one 
spiritually, one stabilizes one’s mind through the two stages of develop- 
ment and completion, as the factors that bring one freedom. Through 
one’s practice, based on conviction, which focuses on the primordial 
unity of the two levels of truth (the state of suchness), one experiences 
countless circumstances in one’s life as supports for one’s practice. With 
the awakening of meditative experiences that, though still corruptible, 
are nonetheless excellent, and through the process of integrating sense 
pleasures into one’s spiritual path, one traverses the level of a beginning 
practitioner, that is, the path of accumulation. 
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The Path of Linkage [b] 


... With a foreshadowing and the experience of the hidden 
meaning of the illusory body, 

through the four descending gradations of joy, one traverses the 
level of practicing out of a sense of dedication 


and the four phases of the path of linkage. . . . 


Attaining the experience that foreshadows the actual state of utter lucid- 
ity, and the experience of the hidden meaning of the illusory body,’ one 
fully experiences a foreshadowing of the innate nature of being (that is, 
the inseparability of bliss and emptiness) through the process of subtle 
energy and mind entering the central channel, whereby the four descend- 
ing gradations of joy are experienced.“ As qualities associated with the 
‘subtle channels and energies unfold, one traverses the level of one who 
practices out of a sense of dedication, that is, the four phases of the path 


of linkage. 


The Path of Seeing [c] 


... One beholds the actual state of utter lucidity. 


Through the process whereby the subtle vital essence is stabilized in an 
ascending manner,” this essence is blocked in the four subtle channels of 
the “banner of victory" (that is, the tip of the glans in the secret organ), 
leading to the full experience of the actual state of utter lucidity. This 
corresponds to the first bodhisattva level, the path of directly seeing the 


truth that is the actual nature of phenomena. 


The Path of Meditation [d] [4.135.b] 


With the stabilizing of subtle vital essence in an ascending 
manner, there is the experience of primordial unity that still 
involves training: 

the path of meditation.... 


As the subtle vital essence is gradually stabilized in an ascending manner, 
the four corresponding gradations of joy arise in the reverse order from 
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before, reaching consummation. From the secret region up to the very 
crown of the head, the energy centers and cakras are successively purified, 
bringing the experience of primordial unity that still involves training." 
One thus traverses the path of meditation. 


The Path of No More Training [e] 


... No more training is consummation—the actual enlightened 
embodiment of timeless awareness. 

The stages are due to the actions of beginners practicing by 
bringing this into their experience. 

The progress is either developmental or nonlinear. 


When even the most subtle aspects of the subtle channels, energies, and 
bindu have been refined so that they are free of obscuration, one is puri- 
fied of the ordinary experience of the body and abides on the thirteenth 
level. This is the actual accomplishment of the state of Vajradhara, that is, 
the enlightened embodiment of timeless awareness, the rainbow body of 
the consummate path of no more training. The mere fact that there are 
stages of development is due to the actions of beginners who have initially 
entered the path practicing, which is to say bringing this into their expe- 
rience in accordance with the key points found in the pith instructions. 
As for the individuals concerned, they may be either of two types: those 


who progress in a developmental manner and those who progress in a 
nonlinear fashion. 


Levels [2] 


‘There are two topics in the second case: the presentation of a related dis- 
cussion (the manifest realization involved in the levels to be traversed) 
and the main explanation found in the source texts (the graduated path 
that constitutes the process of traversing these levels). 


Manifest Realization in the Levels [a] 


Concerning the first topic, the Unsurpassable Definitive Expression 
states: 
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... The Utterly Joyful One, The Immaculate One, 

The Illuminating One, The Radiant One, 

The One Who Meets the Challenge, The One Who Makes 
Evident, 

The One Who Has Gone Far, The Immutable One, 

The One of Brilliant Intelligence, The Cloud of Dharma, 

The Incomparable One, The One Endowed with Timeless 
Awareness, and 


The Vajra Level (the thirteenth). 


In this source, other than the latter three levels, the others accord 
in name and meaning with those discussed in the teachings of the 
Paramitayana. The Adornment of the Vajra Heart Essence speaks of twelve 
levels (Light of Nectar and so forth) as discussed previously. The glori- 
ous tantra the Wheel of Time lists twelve levels, adding the level without 
obstacles and the level of complete freedom to the usual ten levels of spiri- 
tually advanced beings. The Vajra Garland explains that there are four- 
teen levels, the Sphere of the Supreme Seal" fifteen, and so on. Although 
there are many such classifications of more or fewer levels, [4.136.a] these 
are not in contradiction to one another since they derive from more or 
less detailed analyses of specific points concerning the qualities found on 
the levels of ordinary individuals and the ten or eleven bodhisattva levels. 
In brief, then, as explained in the various classes of tantra, the levels are 
named in one of three ways: by applying a name relating to the fruition 
in a causal context, (such as “The Utterly Joyful One”); by demonstrat- 
ing the very essence of that fruition through the use of a metaphor that 
accords with the state it describes (such as “Total Illumination”); or by 
applying a name from the standpoint of qualities that awaken (such as 
“Abode”). The former two cases have already been covered. As for the 
latter, The Well-Sealed Locket states: 


Abode corresponds to The Utterly Joyful One. 

Similarly, Inner Abode corresponds to The Immaculate One, 

Domain to The Illuminating One, 

and Inner Domain to The Radiant One. 

Intent definitely corresponds to The One Who Meets the 
Challenge, 

Inner Intent to The One Who Makes Evident, 
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Gathering to The One Who Has Gone Far, 

Inner Gathering to The Immutable One, 

Charnel Ground to The One of Brilliant Intelligence, 

and Inner Charnel Ground to The Cloud of Dharma. 
Concerning the levels of the ten transcendent perfections, 
contemplate on an outer and inner level what they are referred to 


as ("Pula" and the rest) 


in the arcane language of yoginis.'? 


This passage refers to the unique names in the unrefined language of 
yoginis* that correspond to the more ordinary names for the levels. 

(1) Regarding the first level, that of The Utterly Joyful One, the term 
“abode” used in the expression “Abode” means “support.” It is called 
"Abode" because it is the support for positive qualities. There are abun- 
dant qualities that ensure one's own benefit, such as the states of medita- 
tive absorption and levels of deeper discernment associated with the first 
bodhisattva level, which involve so much utter joy because one finally 
sees the state of suchness directly, which has been unseen through suc- 
cessive lifetimes throughout the beginningless cycle of samsara. There are 
also abundant qualities that ensure benefit for others, for one satisfies the 
minds of countless beings by relying on the transcendent perfection of 
generosity. 

(2) The second level is called “Inner Abode.” The prefix in this case 
does not carry its more usual sense of proximity, as in proximity of place or 
time. [4.136.b] Rather, it denotes "inner; in the sense of the relationship 
between cause and effect, or the mutual connection between something 
being benefited and something benefiting it. On the outer level, Abode 
and Inner Abode are explained as follows: since the yoginis dwelling there 
mutually benefit one another, this is termed "inner" and applied to the 
environment. On the inner level, the terms "Abode" and "Inner Abode" 
are used to indicate what would be more conventionally described as a 
cause ensuring benefit for a result, while that result is what is benefited by 
that cause. In a similar way, this principle applies to the terms "Domain" 
and "Inner Domain" and the rest. Therefore, this level is called "Inner 
Abode" because it constitutes the support for one to engage in the ten 
kinds of completely pure action by relying on the transcendent perfection 
of discipline and to gain mastery of states of meditative absorption and 
levels of deeper discernment. 
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(3) The third level is called “Domain.” Just as a field is a domain? where 
excellent crops can grow, due to the consummate degree to which the 
transcendent perfection of forbearance is developed, a supreme spiritual 
vision grows through an undiminishing state of meditative absorption. 

(4) The fourth level is called “Inner Domain” since the transcendent 
perfection of diligence ensures that positive qualities develop to an even 
greater extent than before.. 

(5) The fifth level is called “Candhoha.” Candha means “aspiration” or 
“intent” (that is, the aspiration for the most excellent benefit for oneself 
and others). The suffix uha“ denotes "I will fulfill this aspiration just as 
I expressed it” (that is, it denotes taking responsibility for it). Therefore, 
it is called “Candhoha” since one can bring beings to complete spiritual 
maturity by relying on the transcendent perfection of meditative stability, 
as well as by committing oneself to seeking out the teachings of the bud- 
‚dhas and perfecting one's experience of these. 

(6) The sixth level is called "Inner Intent,’ for by relying on the full 
experience of the transcendent perfection of sublime intelligence, one 
can truly embody the aforementioned qualities to the highest degree. 

(7) The seventh level is called "Gathering? There is a gathering in the 
sense that this level brings about an amassing, or to put it in other terms, 
it ensures attainment. Therefore, it is a gathering in that, relying on the 
transcendent perfection of skillful means, [4.137.a] one ensures the gath- 
ering of such qualities as the aspects of meditative stability” and com- 
plete liberation“ by making effort without ascribing any subtle traits” 
to these qualities. 

(8) The eighth level is called “Inner Gathering,” for the transcendent 
perfection of aspiration ensures the effortless and spontaneous attain- 
ment of experiencing the complete purity of the animate and inanimate 
universe. 

(9) The ninth level is called “Charnel Ground.” It is called “Charnel 
Ground” due to the fact that this signifies the lack of identity in things. 
By relying on the transcendent perfection of spiritual power one realizes 
for oneself that all phenomena lack identity and teaches this to others, 
thus ensuring the most complete benefit for oneself and others. 

(10) The tenth level is called “Inner Charnel Ground,’ for due to the 
transcendent perfection of timeless awareness, one ensures consummate 
benefit for oneself and others and perfects the ultimate faculties.” 

At this point, the Well-Sealed Locket does not actually use the terms 
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"Quenching of Thirst" and *Inner Quenching of Thirst" to apply to any 
levels, although its intention is to be implicitly understood as such. The 
Frond of Pith Instructions?'explains Quenching of Thirst as referring 
to the level of one who practices out of a sense of dedication and Inner 
Quenching of Thirst to the level of buddhahood. But the commentary 
entitled the White Lily states: 


Quenching of Thirst is Incomparable Timeless Awareness; 
Inner Quenching of Thirst is Supreme Timeless Awareness.? 


(11) In accord with this passage cited from the extensive tantra, the 
eleventh level is called “Quenching of Thirst." “Thirst” refers to afflic- 
tive states, while “quenching” connotes engaging in positive actions. 
Alternatively, this level quenches in the sense of eradicating the masses 
of afflictive states; or, it is Quenching of Thirst since it eradicates tenden- 
cies that perpetuate ignoble states of existence, due to the momentum of 
distinctive features from the tenth level. And since it would be difficult 
for the preceding levels to serve even as comparable states to this, it is 
Incomparable. 

(12) The twelfth level is called “Inner Quenching of Thirst"*? since 
afflictive states are eliminated without exception, together with their 
underlying habitual patterns. And since such a level constitutes timeless 
awareness in the greatest sense, it is Supreme Timeless Awareness. 

One might ask, “Why is the thirteenth level not mentioned?” It is 
not discussed because, while the previous levels are bodhisattva levels, 
the thirteenth is that of Vajradhara."* [ 4.137.b] For, as the Unsurpassable 


Definitive Expression states: 


The Vajra Level is the thirteenth.*? 


The Graduated Path [b] 


Concerning the second topic, the source verses state: 


One attains these levels through the successive moments 


of supreme and unchanging bliss, which derives from the passion 
of sublime intelligence. 
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The first step stabilizes the masculine and feminine essences in the 
glans and the crown of the head. 

A single breath is arrested and nonduality is beheld. 

Whatever is perceived is experienced as bliss, and one gains 
powerful mastery of the world. 


One might ask, “How are these levels attained?” One attains the lev- 
els of the tathagatas through the successive “moments” of supreme and 
unchanging bliss, which derive from the “passion” of sublime intelli- 
gence. Let me explain this in more detail: When the first moment of this 
sublimely unchanging state occurs, the masculine essence is focused in 
the tip of the glans, the feminine essence in the very crown of the head. Of 
21,600 breaths,” one is arrested. At that point, one experiences the non- 
duality of self and other, and whatever one perceives merges in the single 
taste of supreme bliss. It is explained that one attains the eight qualities 
of powerful mastery of the world, such as a subtle form, lightness, and so 


forth.” 


In succession, 1,800 moments are completed. 

An equal number of expressions of the subtle energy of karma are 
arrested, as is ignorance. 

In the lower half of the secret cakra and the upper half of the very 
crown of the head, 

the masculine and feminine essences are stabilized, and the lesser 
gradation of joy and emptiness is perfected. 

One attains the first level, named Abode and The Utterly Joyful 
One. 

A single blockage is freed and ascent to the first level achieved. 

One becomes a foremost and supreme master of generosity. 


In a similar succession, the first of the twelve aspects of the meaning of 
truth is completed in 1,800 steps associated with the sublimely unchanging 
state. With this, there is the arrest of the first of twelve “junctures” (involv- 
ing an equal number of expressions of the subtle energy of karma) and the 
first of the twelve links of interdependent origination (that of ignorance). 
The masculine and feminine essences (focused respectively in the tip of 
the glans and in the very crown of the head) shift, with the masculine 


essence moving upward and the feminine essence downward. [4.138.a] 
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The bindu of bodhicitta® fills the lower half of the secret cakra and is 
stabilized there. At that point one experiences the least gradation of joy, 
the first of the twelve degrees of joy (the four gradations with three degrees 
each) that are stabilized in an ascending manner. The cakra at the very 
crown of the head fills with the feminine essence, so that one directly real- 
izes the least degree of emptiness, the first of the twelve degrees of “mani- 
festation, or emptiness (four gradations with three degrees each). Of the 
twelve levels, one attains the first, called “Abode” and “The Utterly Joyful 
One.” The first of thirty-two blockages in the central channel is freed, and 
the center at the very crown of the head emerges to the first of twelve suc- 
cessive degrees.“ At this point, since one benefits countless beings, one is 
“a foremost and supreme master of generosity,’ which is to say, one thor- 
oughly purifies and perfects the transcendent perfection of generosity. 


Next, in ten series of 1,800 moments 

there is successive completion and successive arrest. 

The six cakras are stabilized by halves, with three blockages freed 
in each. 

With the freeing of a final one, through ascent in stages, 

there is total completion of the twelve aspects of the meaning of 
truth 

and 21,600 moments of unchanging bliss.” 

In like number, the twelve junctures, the expressions of subtle 
energy, 

and the twelve links of interdependent origination (the cycle of 
conditioned existence) are arrested. 


Next, ten series of 1,800 moments of the unchanging state (which 
encompass the aspects of the meaning of truth from the second to the fur- 
thest limit of the eleventh) are completed in succession. An equal number 
of junctures and expressions of subtle energy are arrested, 5 as well as the 
links of interdependent origination. The white energy*5 moves upward in 
stages from the secret cakra, while the red energy?" moves downward in 
stages from the very crown of the head, stabilizing the six cakras one half 
at a time. In each case, three blockages in the central channel are freed. 
One's experience of joy and realization of emptiness increase, and one 
traverses the second and following levels, completing the transcendent 
perfections of discipline and so forth. 
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Finally, upon completion of the eleventh level, the final blockage in the 
central channel (the thirty-second) is freed. [4.138.b] The center at the 
very crown of the head emerges to the twelfth degree. 

In this way, the twelfth aspect of the meaning of truth is completed in 
1,800 moments of unchanging bliss, thus completing all 21,600 moments 
of supreme and unchanging bliss. An equal number of expressions of sub- 
tle energy, associated with the twelfth juncture, are arrested, so that all 
21,600 expressions of the subtle energy of karma are arrested. The inter- 
dependent link of aging and death is arrested, so that the entire cycle of 
conditioned existence, constituting all twelve links, is arrested. 


The full moon at the very crown of the head and the sun in the 
glans are stabilized. 
The furthest limit. of the transcendent perfections is reached, and 


the processes of elimination and realization are thoroughly 
completed. 


At that point, the moon of bodhicitta, located above the cakra at the 
very crown ofthe head, reaches fullness, all sixteen of its aspects fully com- 
plete; one experiences the supreme state of innate joy that comes from an 
ascending process of stabilization. The tip of the “vajra gem"** beneath 
the secret cakra is filled with feminine essence and thus stabilized, so 
that one directly realizes utter lucidity, that is to say, the supreme state of 
total emptiness. One attains the twelfth level, called "Inner Quenching of 
Thirst” or [Supreme] Timeless Awareness.” Supreme compassion is com- 
pletely perfected. In brief, the ten transcendent perfections are brought 
to consummation, and the entire processes of elimination and realization 
are thoroughly completed. This is perfect buddhahood itself, “the thir- 
teenth level of the vajra holder” (which is the term used to describe the 
furthest limit beyond the twelfth level). 

The foregoing are the twelve levels that constitute the arrest of the 
twelve junctures of subtle life force energy (deriving from an analysis of 
the twelve solar mansions) and the twelve links of interdependent origi- 


nation. This is the meaning of the following lines from the Web of Magical 
Display: 


The root of conditioned existence (comprising the twelve links) 


has been dug up. 
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One takes possession of twelve aspects of purity. . . . 
... One embodies the twelve aspects of the meaning of truth. 


There is the completion of joy and emptiness, 


and so sixteen levels of realization; these are subsumed within the 
former ones. 


Through an analysis of the sixteen aspects of the moon, [4.139.a] the 
sixteen descending gradations of mundane joy (the joyful gradation of 
joy, the sublimely joyful gradation of joy, and so forth) come to an end, 
while the sixteen gradations of transcendent joy stabilized upwardly are 
brought to completion. As well, the sixteen gradations of emptiness (the 
empty gradation of emptiness, the extremely empty gradation of empti- 
ness, and so forth) are directly realized. And so it is said that there are 
sixteen corresponding levels. The Web of Magical Display states: 


Endowed with the capacity for manifestation, yet nonmanifest— 
one takes possession of the bindu of the two halves of the 
sixteenth... 


... one is aware of the sixteen aspects of suchness.*” 


Thus, the analysis of twelve levels derives from the arrest of the twelve 
junctures, while that of sixteen derives from the completion of the sixteen 
gradations of joy. Therefore, given that the arrest of the twelve junctures 
and the completion of the sixteen gradations of joy take place simultane- 
ously, one should realize that these two analyses do not stand in contra- 
diction to one another. Therefore, these sixteen levels are understood to 
be subsumed within the former analysis. 


Other Traditions [3] 


In conjunction with spiritual instructions, there are other 
methods of classifying the paths and levels, 


whose distinct features should be learned from their individual 
sources. 


Even if the actual transmission is ultimately identical in every case, due 
to distinct ways of describing the situation, there are many variant clas- 
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sifications of the paths and levels and specific presentations of how these 
are traversed found in the classes of tantras. In particular, many different 
systems arose for explaining the classification of the paths and levels, in 
conjunction with the key points of spiritual advice unveiled by individ- 
ual mahasiddhas. These systems should be learned from their individual 
sources. In this work I am unable to describe these definitively, but if 
one can fit them well within the general format discussed above, one can 
come to understand these other systems implicitly since they are minor 
variations of,specific methods. 


The foregoing constitutes the commentary on the second part, 
concerning the paths and levels in the fruition-based Vajrayana. 
[4.139.b] 


PART 3. CONDUCT: THE PROCESS 
OF ENHANCEMENT 


I. Conduct in the Three Yanas 
II. Conduct in the Anüttara Tantras 
A. Kinds of Conduct 
1. Bases of Analysis 
2. Essence 
B. Detailed Treatment 
1. Ordinary Conduct 
a. Summary 
b. Extensive Explanation 
i. Intent and Involvement 
ii. Reliance and Training 
2. Spiritual Deportment of Pure Awareness 
a. Essence 
b. The Individual 
c. Subcategories 
d. Stages 
i. Essence 
ii. Occasion 
iii. Purpose 
iv. Process 
aa. Environment 
bb. Companions 
cc. Motivation 
dd. Frame of Reference 
ee. Attributes 
ff. Activities 
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gg. Support 
hh. Training 


ii. Benefits and Qualities 
jj. How One Engages in Conduct 
e. Conduct in the Ganacakra Ritual 
i. Elaborate Mode 
aa. Practice of the Mandala 
bb. Enjoyment of Sense Pleasures 
cc. Cakrasamvara Tradition: Gatherings of Heralds 
ii. Unelaborate Mode 
iii. Extremely Unelaborate Mode 
f. Related Issues 
i. Degrees of Acumen 
ii. Distinctive Features of Empowerment 
iii. Intent of the Kalacakra Tantra 
aa. Conduct of the Four Vajras 
bb. Conduct of the Six Families 
cc. Conduct of the Six Transcendent Perfections 
iv. Summary 
g. Wrathful Activity 
C. Traditions of Past Masters 


The third part is an analysis of conduct, that is, the process of enhance- 
ment? which is an auxiliary aspect of the spiritual path. The explanation 
of this includes a concise presentation of conduct as it applies to the three 
yànas and a more detailed explanation of conduct according to the Anut- 


tara class of tantras. 


Conduct in the Three Yanas [I] 


In general terms, conduct (as an auxiliary aspect of the spiritual 


path) 


is said to be conduct free of the passions on the lower level, that 


of the transcendent perfections in the greater context, 


and that of desire and passion for those inspired by a profound 


approach. 
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Conduct, or spiritual deportment,^ allows for the spiritual path to be 
traversed swiftly. In the most general sense, according to the Lamp That 
Integrates Conduct? our 'Teacher** taught conduct in three ways: con- 
duct free of the passions to those to be guided who are on the lesser level; 
the conduct of the bodhisattva levels and the transcendent perfections to 
those who are inspired by a greater context; /" and the conduct of desire 
and passion for those who are inspired by a profound approach. It is the 
latter of these topics that I will discuss at this point. 

In this regard, there are the following kinds of conduct: There is con- 
duct that renders one a suitable candidate for cultivating meditation as a 
spiritual path (that is, conduct in the context of the empowerment that 
matures one spiritually). There is conduct that develops aspects of the 
spiritual path that have not previously been developed (that is, conduct 
from the initial stages of the path until the sublime attainment is real- 
ized). And there is conduct in order to enhance aspects of the path that 
have been developed (that is, conduct to encourage the flourishing of 


all the countless aspects of realization gained through the two stages of 
P g £ 
practice). 


Conduct in the Anuttara Tantras [II] 


This discussion has three topics: a general presentation of the various 
kinds of conduct; the explanation of a more detailed treatment of specific 
categories; and a further analysis of the traditions of past masters. 


Kinds of Conduct [A] 


In the frst case, there are two considerations: the bases on which an anal- 
ysis is made and the essence of what is analyzed. 


Bases of Analysis [1] 


If the latter (all chat is explained in the tantras) is summarized, .. . 


Of the three aforementioned interpretations of conduct, the latter (that 
is, conduct that involves passion) is spoken of at great length in the tan- 
tras of the Anuttara class. The glorious scripture The Gathering of Secrets 
speaks of many cases of meditation and contemplation associated with 
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these three kinds of conduct and gives a concise summary of conduct in 
the group practice of the ganacakra ritual. The explanatory tantra of this 
cycle, the Adornment of the Vajra Heart Essence, speaks of the extremely 
unelaborate mode of conduct, while the Equal Union with All Bud- 
dhas* deals extensively with the elaborate mode of conduct in the group 
practice of the ganacakra ritual. [4.140.a] In the three source tantras of 
the Cakrasamvara cycle, including the text in twenty-seven chapters, as 
well as the first and the eighth; the latter two analyses in the fifth chap- 
ter of the Well-Sealed Locket; the Origin of Sublime Bliss in twenty-one 
chapters; the sixth section of the first chapter and the second section 
of the second chapter of the tantra the Vajra of Delight—in all four of 
these tantric cycles“? there are extensive treatments. Furthermore, in the 
chapter on engaging in spiritual deportment from 4 Share of Mantra, the 
explanatory tantra of the Caturpitha cycle,’ there is an extensive discus- 
sion that emphasizes the unelaborate mode. 

In fact, the majority of tantras in the Anuttara class speak to at least 
some degree about conduct, but the foregoing will suffice as a summary 
of these. 


Essence [2] 


. itis of three kinds: elaborate, unelaborate, and extremely 
unelaborate. 

To analyze it by environment, it pertains to households, charnel 
grounds, and sacred realms. 

As for the mode, there is the conduct of eliminating duality, of 
complete nobility, and of total victory. 


In all the tantras, such as the Gathering of Secrets and the Equal Union, 
three modes of conduct are described: elaborate, unelaborate, and 
extremely unelaborate. This constitutes an analysis from the standpoint 
of what conduct is in essence. 

In analyzing conduct from the standpoint of environment, the Ori- 
gin of Sublime Bliss describes three modes: engaging in conduct in one’s 
own household; engaging in conduct in a charnel ground; and moving 
through sacred realms. Moreover, the glorious scripture The Accomplish- 
ment of Secrets** describes two modes, those of engaging in conduct in 
pure realms and in one's household, in the following words: 
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By focusing in that way on the conduct that is one’s samaya, 
accomplishment comes about even within one’s household. 
But if the conduct that is one’s samaya deteriorates, 

conduct will not ensure this, nor will being in the household. 


In analyzing conduct from the standpoint of its modes, such source 
tantras as Sublime Bliss, the Vajra of Delight, and the Well-Sealed Locket 
describe these with three conventional designations: the “conduct of 
avadbüti" (which involves eliminating duality);*? the “conduct of com- 
plete nobility”; and the “conduct of total victory.” The sixth chapter of 
the Accomplishment of Secrets discusses the mode of “secret conduct”; the 
seventh chapter, that of the “conduct of pure awareness”; and the eighth 
chapter, that of “conduct in the group practice of the ganacakra ritual.” 
To these the ninth chapter adds the mode of the “mad yogic practitioner’s 
conduct." [4.140.b] The first two of these correspond to subdivisions of 
the conduct of avadhüti, while the latter two correspond to the extremely 
unelaborate mode of conduct. The foregoing is an analysis of conduct 
from the standpoint of its various modes. 

The terms “the all-engaging conduct of a protector” and “the conduct 
of total victory in all ways” refer to one and the same mode. Likewise, 
“the conduct of a youthful monarch,’ “the conduct of a glorious regent,” 
and “the spiritual deportment with an all-noble consort of pure aware- 
ness” all refer to the same mode. While the expression “tantric conduct” 
certainly applies in a general way to all conduct from the more ordinary 
level upward, in particular, it refers to the foregoing modes. As for the 
term “the spiritual deportment of pure awareness,’ there are two contexts 
in which this can be used: one in referring to all modes of conduct and 
the other in referring solely to conduct in the sense of engaging fully in 
the world while shedding all its influences. One should also know that 
the term “secret conduct” can have two meanings: that of all modes of 
tantric conduct, and that solely of conduct that is carried out in secret and 
in which all mundane influences are shed. 


Detailed Treatment [B] 


In the second case, the more detailed explanation of certain special cat- 


egories has two topics: conduct in the ordinary sense and the spiritual 
deportment of pure awareness. 
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Ordinary Conduct [1] 


First, there is both a concise summary and the more extensive explana- 
tion. 


Summary [a] 


In emphasizing tantras of skillful means, there are two distinct 


modes: that of intent and involvement, and that of reliance and 
training. 


In the ordinary tradition that emphasizes the father tantras,” or tantras 
of skillful means, there are two distinct modes of conduct: that ofa begin- 


ning practitioner (or intent and involvement), and that of reliance and 
training. 


Extensive Explanation [b] 


In the second place, there are these two modes: that of intent and involve- 
ment, and that of reliance and training. 


Intent and Involvement [i] 


For a beginning practitioner, activities such as chose between 
practice sessions 


constitute the guidelines for training in intent and involvement. ... 


In essence, this mode of conduct concerns beginning practitioners, who 
in the periods between practice sessions still rely on all manner of sense 
pleasures (such as sexual activity, food and drink, and clothing), as well as 
on such positive postmeditation activities as casting small stüpas in clay, 
performing prostrations, and making offerings. All of this is imbued with 
a recollection of the deity yoga the person is practicing. [4.141.a] 

Since this kind of conduct is not imbued with the actual experience 
of completely nonconceptual timeless awareness, the mind has both the 
motivation of intent and the sense of involvement in the actual activity, 
and both of these factors share some accord with those of ordinary mun- 
dane people. Hence this is called "intent and involvement.” 
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Reliance and Training [ii] 


The second mode is discussed in two topics: an analysis, and the way in 
which one meditates. As for the first aspect: 


... Single, twofold, or threefold modes: 


by relying. on and training in these, one engages in conduct 
through alternation or combination. 


Of the three modes mentioned (elaborate, and so forth) the elaborate 
mode is one of meditating with the concept that everything one perceives 
is masculine and feminine deities, and so relying on one's experience of 
sense pleasures in whatever way is supportive of this outlook. This occurs 
in all situations when one is practicing the stage of development. Since 
this comes entirely from training in perceiving things as one’s deity and 
knowing things to be one’s deity, this mode is called “the single guideline 
of training,’ or “the single point to be known.” 

The unelaborate mode is not one of primarily examining things con- 
ceptually but rather of perceiving the objects of one’s senses as the enlight- 
ened embodiment of one’s deity and so relying on one’s experience of 
sense pleasures. Given that this is the context of the stage of completion 
(before concepts concerning one’s perceptions have a chance to arise), 
one proceeds with awareness and trains in perceiving the deity's form, 
and in perceiving this in turn as simply a manifestation of mind, and so 
there are “two guidelines of training,’ or “the two points to be known.” 

The extremely unelaborate mode is one of perceiving the natural mani- 
festation of the unity of bliss and emptiness as the deity’s form, so that by 
relying on one’s experience of the objects of one’s senses one can appreci- 
ate the way in which the deity and the bliss have no independent nature 
of their own. There are three factors (of deity, mind, and their illusory 
quality) that are called the "three guidelines of training,” or “the three 
points to be known.” 

Any and all of these modes apply as long as concepts arise concern- 
ing one’s perceptions, up until the point at which one attains the path 
of seeing. They are called modes of “reliance and training” because one 
relies one’s experiences of sense pleasures and trains accordingly. In the 
case of any of these three modes, one’s conduct might be a case either of 
alternation or of combination, depending on whether or not any of the 
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three guidelines of training occur simultaneously with one's experiences 
of sense pleasures. That is to say, when one is clearly perceiving things as 
the deity but does not experience the bliss of sense pleasure just as it is, or 
is experiencing it, but one's perception of the deity is no longer clear, then 
one’s conduct is a case of switching between these two alternatives from 
moment to moment; this is conduct that involves alternation. Once one 
has gained some familiarity, [4.141.b] these can occur simultaneously; 
this is conduct that involves combination. The foregoing is the elaborate 
mode of reliance and training. 
As for the second aspect: 


Sense pleasures are meditated to be the vajra goddesses, arousing 
delight in the mind. 
Between practice sessions, incorporate the sense faculties and their 


objects into 


one's path; this is the cause for the spiritual deportment of pure 
awareness. 


During practice sessions, all mundane situations in which sensory 
experiences (visual, auditory, olfactory, gustatory, or tactile) takes place, 
whether nominally taken to be of an excellent, average, or inferior qual- 
ity, are brought together in the single forms of the respective goddesses of 
vajra form and so forth, meditated on as being of surpassing beauty, art- 
ful and alluring, and bearing objects of their respective sense pleasures.” 
One meditates until one has indications of actually seeing them. Once 
these indications have made themselves felt, this elicits an experience 
of supreme bliss, arousing a distinctive sense of delight in one’s mind. 
This causes the sense faculties, and the experiences that depend on them, 
to evolve, so that these serve as causes to connect one to the experience 
of timeless awareness. When one is engaging in conduct in the periods 
between practice sessions, in any and every situation in which any given 
sense faculty encounters any given object of sense pleasure, one relies on, 
and engages fully in, that experience by, for example, meditating on the 
sense faculty as a masculine deity and the object as a feminine deity. 

The Lamp That Integrates Conduct* explains that these modes serve 
as the cause for one to be capable of engaging henceforth in the spiritual 
deportment of pure awareness. And given that these modes constitute 
tantric conduct, they can be summarized in this context as approxima- 
tions of that spiritual deportment. 
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Spiritual Deportment of Pure Awareness [2] 


Second, there are seven considerations in explaining the spiritual deport- 
ment of pure awareness: (1) an identification of what this is in essence; (2) 
a presentation of the individual who engages in this conduct; (3) a precise 
analysis of its subcategories; (4) an explanation of the stages of this con- 
duct; (5) a special discussion of this conduct in the group practice of the 
ganacakra ritual; (6) a treatment of related issues; and (7) a presentation 
of the way in which one applies wrathful activity as an auxiliary mode. 


Essence [a] 


Concerning the first consideration, the source verses state: 


Attributes, fellow practitioners, and song, dance, and other 
creative activities 

may be extensive or play a minor role, or one may rely solely on 
meditative absorption. 

In essence, this is a developmental process from an elaborate 
mode to others. 


There are extremely complex elaborations, such as wearing the attri- 
butes of one’s deity, ensuring that one's fellow practitioners“ are equal 
in number to the deities, and such creative activities as song, dance, and 
other symbolic forms of physical and verbal expression. These may also 
be used more randomly and to a lesser extent. Or, one may put aside 
these external elaborations [ 4.142.a] and rely exclusively on meditative 
absorption. These alternatives constitute a progression from an elaborate 
mode to what the above word “others” implies, that is, an unelaborate 
and extremely unelaborate mode. These three modes are explained in the 
Lamp That Integrates Conduct as what conduct is in essence.** 


The Individual [b] 


The distinctions concerning one’s involvement in conduct 
include what one’s mind delights in, 


and one’s age, intelligence, material possessions, and degree 
of desire. 
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Individuals may be of three types, depending on the degree to which their 
minds delight in elaboration, the degree of youthfulness depending on 
their ages, the extent of their material wealth, the degree of their intel- 
ligence, or the degree of their desire. The elaborate mode is for those who 
take great delight in elaboration, who are young, who have many material 
possessions, and who have a great deal of desire. The unelaborate mode 
is for those who have a moderate degree of the above and are more mid- 
dle-aged. The extremely unelaborate mode is for those who have a lesser 
degree of the above qualities (taking delight in elaboration and so forth), 
and who are older. This is how one classifies the distinctions among those 
who engage in this conduct. 


Subcategories [c] 


Moreover, these three modes of conduct become nine in light of 
three contexts: 
activities, meditation and contemplation, and occasion. 


The mother tantras emphasize the spiritual deportment of pure 
awareness. 


If we analyze the foregoing three modes of conduct further, there are 
the three modes of conduct as it relates to rituals or activities; the three 
modes of conduct as it relates to meditation and contemplation; and the 
three modes of conduct as it relates to occasions. The first context has 
been explained above. 

In the second context, the elaborate mode of conduct is one of meditat- 
ing and contemplating because all conduct that pertains to one’s practice 
of the stage of development consists solely of meditation and contempla- 
tion that develops the practice through the use of concepts. In this case, 
even emptiness is allied with concepts, and the bliss, moreover, is nothing 
more than just a temporary experience. Once one has gained a significant 
experience of the unity of bliss and emptiness, from that point on the 
unity of bliss and emptiness that one cultivates in meditative equipoise 
integrates itself into all one’s perceptions. This is called the “unelaborate 
mode” because one experiences sense pleasures as the arising of percep- 
tions of the deity's form, without this relying on meditation that uses 
concepts exclusively. [4.142.b] In this case, the experience of emptiness 
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is nonconceptual in nature, and bliss, moreover, occurs effortlessly and 
to a greater extent. When one experiences the state of primordial unity, 
one experiences sense pleasures arising naturally as an ongoing state of 
purity, without anything among all that one perceives straying from being 
the manifest display of this unity of bliss and emptiness itself. Since this 
mode does not entail overt conceptual thought, it is called the “extremely 
unelaborate mode” of conduct as it relates to meditation and contempla- 
tion. It takes place as a blissful, pervasive experience of the unity of the 
manifestation of things and their emptiness. The three modes of conduct 
(elaborate and so forth) as it relates to activities also apply in all three of 
the above cases. 

The third context is an analysis of conduct in the group practice of the 
ganacakra ritual, as the Equal Union with All Buddhas states: 


Each day, or each month, 
or likewise each year, 


bless yourself thus through ritual and perform the dance of the 
buddha Samvara.^? 


The elaborate mode is one of engaging in this conduct continually, that 
is, every day; the unelaborate mode, to engage in it once every month; the 
extremely unelaborate mode, to engage in it once a year on an appropriate 
occasion. 

Thus, the three cases of conduct as they relate to activity apply to the 
elaborate mode of meditation and contemplation, and so on, giving nine 
situations due to applying the three cases of meditation and contempla- 
tion to each of the three of activity. In the case of six of these situations 
(those that pertain to the elaborate and unelaborate modes of activity), 
there are three further categories to each situation (that is, the elabo- 
rate and other modes of conduct in the group practice of the ganacakra 
ritual, with respect to the occasion), giving eighteen. Added to this are 
the three cases of extremely unelaborate conduct,“ making twenty-one. 
These become forty-two since one can either be staying in a single place or 
moving about to major sacred sites. Discounting the fourteen situations 
pertaining to the elaborate mode of conduct, one can further categorize 
the remaining situations as being of three kinds, involving either the con- 
duct of eliminating all duality, that of complete nobility, or that of total 
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victory. This gives a final total of 108 situations of conduct. This analysis 
is the oral instruction of Guru Lhochokpa—some drops from the vast 
ocean of secret meanings as recorded by the venerable Taranatha.“ 

The foregoing cases are the general guidelines of the spiritual deport- 
ment of pure awareness as emphasized in the mother tantras. 


Stages [d] 


This consideration has four topics: what the conductis in essence, its occa- 
sion, its purpose, and the process whereby one engages in it. [4.143.a] 


Essence [i] 


In general, the essence of this lies in the distinctive activities of 
the three avenues, 


bringing enhancement through stable meditative absorption. 


In essence, the conduct that is under discussion here constitutes distinc- 
tive conduct of three kinds (physical, verbal, and mental) that brings 
enhancement through one’s having already gained an excellent degree of 
stability in meditative absorption with respect to one's practice of the 
two stages. Ihe meaning of the term "special" is that one can enjoy sense 
pleasures just as one wishes, without having to block these, for this is 
conduct that causes one's experience of timeless awareness that is blissful 
yet empty (an experience that has already been stabilized to an excellent 
degree) to increase more and more. 


Occasion [ii] 


In the second place, there is a general occasion and there are more specific 
ones. 


Concerning the first: 


The occasion is when, through the stage of development, one’s 
chosen deity grants permission, 

one is not overwhelmed by harmful events, one’s meditative 
stability is not shaken by circumstances, 
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one is equally indifferent to the eight mundane values, and sense 
pleasures are experienced as supports. 

This constitutes meditative warmth of the lower degree of the stage 
of completion. 

It brings the intermediate degree, with its accomplishrnent ofthe 
gazes of annihilation, and the highest degree, 


with that of the gazes of nurturing and the rest, and so is endowed 
with unlimited potential. 


The general occasion on which one engages in conduct is that of the 
attainment of meditative warmth. One must have received permission 
directly, having pleased one's chosen deity due to the states of spiritual 
attainment one has gained through one's practice of the stage of develop- 
ment. One has attained this meditative warmth when one is not over- 
whelmed by harmful events (on either the outer or inner level); when 
one's meditative absorption cannot be shaken by any circumstances what- 
soever; when one is equally indifferent to the eight mundane values; and 
when the sense objects one perceives in general (and sense pleasures in 
particular) become supports for one's meditative absorption to increase. 
The meaning of this “warmth” is that it is like the warmth that is the 
precursor heralding the onset of fire (to which spiritual attainments may 


be compared). In the tantras the Vajra of Delight and the Well-Sealed 


Locket,*© as well, are found such statements as: 


Meditative warmth is attained to some slight degree...“ 


and the Source Tantra of the Circle of Bliss states: 


Just as one should gain realization through striving 
at any activities associated with meditative warmth, . . .* 


There are three degrees to the meditative warmth of the stage of com- 
pletion: lesser, intermediate, and greater. The lesser degree has just been 
explained; [4.143.b] however, in particular one must attain the aforemen- 
tioned states by relying on the practice of the stage of completion itself. This 
degree of warmth is endowed with an unlimited and exceptional poten- 
tial leading to further accomplishments, that is, the intermediate degree 
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(which entails such thorough accomplishments as that of the four gazes of 
annihilation) and the greater degree (which entails accomplishment of the 


gaze of nurturing 


je i 


Concerning the second occasion: 


There are five specific occasions: to gain states of ordinary 


attainment due to one’s mastery of timeless awareness; 


to gain the ultimate state ofa master of awareness, which is the 


fourth yoga of the stage of completion; 


to gain the enlightened embodiment that comes with the 


attainment of meditative warmth; and to experience the state of 


primordial unity 


with more training or no more training. There are two cases 


involving necessity. 


There are special occasions for this conduct. 


» 


One occasion is associated with the accomplishment of major 
(though ordinary) spiritual attainments, such as the eight siddhis,*? 
through one’s abiding in the yogic practice that brings mastery of 
timeless awareness; this is the consummation of the stage of devel- 
opment on the obvious level, whether or not one also meditates on 
the stage of completion. 

Another occasion is that of engaging in conduct for the sake of 
attaining the state of a master of awareness in the realm of desire or 
that of form; this is the point at which one has gained the fourth 
level of yoga through some slight stabilization of one’s realization of 
the stage of completion. 


The foregoing are the two occasions associated with gaining states of 


ordinary spiritual attainment through the stage of either development or 
completion. 


> Once one has attained the meditative warmth of the stage of com- 


pletion, one engages in conduct in order for an enlightened embodi- 
ment to be achieved, an embodiment that is simply the unity of 
one’s subtle energy and mind. 


» Once that has been achieved, one engages in conduct in order to 


attain the state of primordial unity, that of actual timeless awareness. 
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» Once one has attained the experience of primordial unity that still 
requires training, one engages in conduct in order to attain the 
experience of primordial unity that requires no more training.” 


These three occasions are dependent on a certain level having been 
gained, for it is indeed the case that conduct becomes the primary 
emphasis orice the meditative warmth of the stage of completion has 
been attained. 

Thus there are five special occasions. It is not necessary for one to 
engage in conduct in order for an enlightened embodiment that is simply 
the unity of one’s subtle energy and mind to be achieved. The first two 
occasions, which are associated with more ordinary attainments, do not 
definitively require that one engage in conduct. It is the latter two occa- 
sions that involve the necessity of one's engaging in conduct. 


Purpose [iii] 


The purpose is that of ensuring complete accomplishment of the 
two kinds of spiritual attainment 

and of causing those attainments to flourish and swiftly be brought 
to consummation. 

Due to the specific variables concerning consorts (such as essence 
and number), 

one’s realization of the unity of supreme bliss and emptiness occurs 
in specific ways. [4.144.a] 


The purpose of this conduct is to ensure that the two kinds of spiritual 
attainment are completely accomplished and to cause those attainments 
to flourish and to be brought to consummation. Given that this is so, 
through the process involving one's own body and the bodies of others? 
one may have already awakened an experience of timeless awareness that 
had not awakened before and stabilized what has been awakened. 

Yet there still remains the purification of the body that is one's physi- 
cal support and many ways in which the experience of timeless aware- 
ness that it supports can be enhanced. And even though one has become 
familiar with the causes for all of this through one’s prior path of practice, 


one might still not be capable of bringing this to consummation in this 
lifetime. 
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But if one were to enhance one’s practice by focusing entirely on the 
conduct of enjoying the pleasures of the five senses (emphasizing the 
pleasures of union with a consort) together with any auxiliary methods, 
one could swiftly bring one's practice to a consummate level, through the 
stages of this especially exalted process in which one is engaged. 

Such conduct can elicit many different specific experiences of supremely 
blissful timeless awareness, depending on certain distinctions pertaining 
to the consorts chosen, such as their essential qualities, number, distinc- 
tive individual features, and degree of spiritual capability. This accounts 
for individual variations in the way in which such experiences lead to the 
realization of emptiness; just as, for example, individual and specific expe- 
riences in meditation can be awakened due to one’s focusing intently on 
certain key places in the body. It is for this reason that the Vajra Daka 
speaks of the many distinct variations in the way that the nectar of bodhi- 
citta can be controlled, depending on the distinctive configuration of the 
spiritual consort’s sexual organs.*? 


Process [iv] 


In the fourth place, there is a general analysis of conduct in the group 
practice of the ganacakra ritual and a more detailed classification of spe- 


cific way for engaging in this conduct. Concerning the first, the source 
verses state: 


As for the way in which one engages in conduct, that of avadhüti is 
predominantly unelaborate, 

that of complete nobility is balanced, and that of total victory is 
primarily elaborate. 

The first two apply to the path of linkage and the latter to the path 
of the spiritually advanced, 

but all three can be found in both ordinary individuals and 
spiritually advanced beings. 


If the ways in which one engages in conduct of the group practice of 
the ganacakra ritual are analyzed, there are three. The first, that of ava- 
dhüti (also known as “the conduct of shaking everything off; or “secret 
conduct") is predominantly the unelaborate mode. [4.144.b] The sec- 
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ond, the conduct of complete nobility, is a balance of the elaborate and 
unelaborate modes. The third, the conduct of total victory, is conduct 
that is primarily the elaborate mode. 

The term avadhiti can be translated as deriving from avadbznoti, 
which means “banishing the harmful effects of actions.” It can also be 


translated as “eliminating duality? or “shaking everything off.” The Well- 
Sealed Locket states: 


This ensures the swift attainment of what does away with harmful 
effects.... 

... Ihe practitioner of yoga carries out meditation in the context 
that is inconceivable to the ordinary mind; 

this is explained to be the conduct of avadhüti. 

All concepts are totally eliminated." 


This means that initially this conduct ensures that the harmful effects 
of one’s actions and concepts based on dualistic perception are done away 
with, with the further meaning that it ensures that one's tendencies to 
conceive of things in terms of their ordinary characteristics and to mis- 
construe them as having true existence are undermined and shaken off, 
or banished. 

The term "complete nobility” means that this conduct is such that any 
andallactions one commits, whether they nominally appear to be good or 
bad, are always and entirely positive in their essence. The term "total vic- 
tory” is used because this conduct is such that one is truly victorious over 
afflictive states and tames the four maras,*” is endowed with the power to 
benefit beings, while one also does away with cognitive obscurations. 

Of these, the first two kinds of conduct apply primarily to the path 
of linkage, while the latter applies primarily to the path of spiritually 
advanced beings. But in fact all three kinds of conduct can be found 
among both ordinary individuals and spiritually advanced beings. 

In the second case, the classification has ten topics: Environment, com- 
panions, motivation, frame of reference, attributes, activities, support, 
training, benefits and qualities, and how one engages in conduct. 
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Environment [aa] 


The environments for engaging in conduct are distinct locations, 
major sacred sites and similar places. 

In the conduct of the father tantras, one does not roam through 
such environments. 


As for the environments one moves through while engaging in conduct, 
these are primarily the thirty-two major sacred sites of India. The term 
"similar" refers to major sacred sites in such countries as Tibet, in each of 
which these sites are counted as being complete in number—in fact, com- 
plete in number even in any given city. The sense to be inferred from the 
words "complete in number" is that there are heralds dwelling chere who 
have attained one of the ten levels (whether higher or lower), [4.145.a] 

and that they can act as allies in awakening one's realization. Therefore, 

there are distinct locations, primarily major sacred sites. 

In certain cases, conduct on the path of the father tantras does not 
involve one's roaming through various realms because the presentation 
in these tantras does not focus on the mantras of the yoginis."* But such 
tantras as that of Cakrasamvara speaks of specific features of conduct 
(that is, spiritual accomplishment through numerous specific gatherings 
of heralds) and the necessity of roaming through such realms is in order 
to achieve that purpose. Therefore, since they involve such skillful means, 


the tantras of sublime intelligence*" are especially exalted because their 
path is swifter. 


Companions [bb] 


As for companions, practitioners of the stage of completion are 
unbiased, 


while practitioners of the stage of development ascertain that these 
are of like type, 


while for both stages there are those whose attainment comes from 
training and others. 


As for one’s companions in conduct, practitioners of the stage of 
completion treat all who are in any way appropriate equally regardless 
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of social station, from those of the highest class to those of the lowest.*? 
Similarly, these practitioners rely on companions in an unbiased way, 
without regard for whether their individual bodies, youth, race, and other 
characteristics are ideal or not. 

Generally speaking, practitioners of the stage of development ensure 
that their principal consorts are of their own type. In particular, accord- 
ing to the tradition of the Cakrasamvara cycle,“ when one embarks on 
spiritual practice in order to participate in gatherings of yoginis "born in 
pure realms,’ one relies solely on “herald consorts born of mantra" and 
on no others*” because to do otherwise would create obstacles. Once one 
is participating in these gatherings of those born in pure realms, one relies 
on both.™ The foregoing constitutes one tradition of practice focusing 
on the herald consort. Alternatively, a second tradition involves practice 
involving yaksi spirits and other beings, and of giving them food and 
other gifts. 

For practitioners who are involved in both stages of practice, the 
consorts are those who are motivated tantric practitioners mindful of 
the teachings; who have received the empowerments and samaya com- 
mitments that have passed down through a lineage of gurus; [4.145.b] 
who have thoroughly cultivated a spiritual practice based on meditative 
absorption in the two stages; who delight in being generous; who have 
little fascination with the distractions of mere sense pleasure; who are 
capable of achieving supreme bliss without being fixated on sense objects; 
who observe the discipline of controlling the senses according to the 
tantric approach; and who are able to cause the complete experience of 
timeless awareness to awaken in the practitioner. Such are the character- 
istics of those who are the consort companions for conduct as practiced 
in the two stages; they are heralds whose attainment comes from train- 
ing. “And others” refers to the general characteristics of herald consorts, 
which one can learn from other sources. Likewise, one should be skilled 
in the way one interacts with a herald. 


Motivation [cc] 


The attitude has five points: the two kinds of benefit, absence of 
fixation, loving-kindness, and generosity. 


184 — THE TREASURY OF KNOWLEDGE 


The sole attitude with which to engage in conduct is in order to ensure 
the two kinds of benefit: freedom for oneself and for other beings. It is 
inappropriate to engage in conduct to show oneself to be noble, or to 
secure such things as food, drink, and clothing. In addition, one's attitude 
should not be one of fixating on personal wealth but of having great com- 
passion for beings and of feeling that one has totally given one's body to 
beings as a gift. One should be motivated by these five points of attitude. 
The tantra the Vajra of Delight states: 


Having given the gift of the body, 


one goes forth and trains in authentic conduct. 


As longas one has not gained sublime miraculous powers, the meaning 
of giving one's body to beings is not one of cutting it up and giving it to 
them. Rather, if one commits the slightest physical action, even breath- 
ing in and then out again, one imagines this being for the purpose of 
liberating all limitless beings. This is what it means to give one's body to 


all beings. 


Frame of Reference [dd] 


The frame of reference for practitioners of the stage of 
development is deity yoga, 

while for practitioners of the stage of completion, it is integrated 
with one's awareness of utter lucidity, the unity of bliss and 
emptiness. [4.146.a] 


If it is a case of conduct on the stage of development, one meditates con- 
stantly on deity yoga, including the protection circle and the armoring 
process." Imagining the entire animate and inanimate universe as having 
the nature of threefold purity, one views them within that framework. 

As for the conduct on the stage of completion, in all practice sessions 
and in all the periods between sessions, one integrates one’s perception of 
everything with one’s awareness of utter lucidity and timeless awareness 
that is the nonduality of bliss and emptiness. 
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Attributes [ee] 


One wears the attributes of the deity, . . . 


It is said that while one is engaged in conduct, one wears the attributes of 
the deity that belongs to one's type. The Two Sections states: 


Fine earrings for the ears, 

a wheel worn firmly on the crown of the head, 
bracelets on the wrists, 

a sash around the waist, 

anklets in similar fashion on the legs, 

armlets on the upper arms, 

a garland of bones around the neck, 

and a tiger skin for raiment.... 

... a turban fashioned from the hair of thieves, 
to which a Him is applied. ... 

. . . adorned with a multicolored skirt 

and likewise with the ash from cremated corpses.*? 


These and many similar passages speak of the five (or six) symbolic 
ornaments."" One should also carry the authentic insignia of the deity, 
such as a khatvanga staff, skull cup, and hand drum.™ 


Activities [ff] 
... Seeks permission, and performs prostrations and so forth. 


Rising early in the morning, with a completely pure intent one greets 
one’s spiritual master and asks that one’s conduct develop well, requesting 
permission to engage in it. Once this has been obtained, one maintains 
practice of deity yoga while employing purificatory techniques involving 
deity and mantra, such as smearing such substances as the five kinds of 
meat and five kinds of nectar? on one's body and performing the triple 
process of armoring. Should one see one's master or chosen deity, one 
performs prostrations and recites the deitys primary mantra. All this is 
due to one’s eliminating ordinary attitudes concerning what is nominally 


held to be “good” or “bad.” 


186 — THE TREASURY OF KNOWLEDGE 


Support [gg] [4.146.b] 


One appreciates the equal taste of good and bad in a 
nonconceptual frame of mind. 


At this point, one's circumstances are such that everything one perceives 
is experienced as blissful and so, with a completely nonconceptual frame 
of mind, one engages in conduct in a state of equalness, without any judg- 
mental attitude toward what is nominally good or bad. As is said: 


As for food, and likewise drink, 

partake of whatever is found with enjoyment. 

Because "attractive" and "unattractive" are just concepts, 
do not pander to simplistic fixations. 

A tantrika does not pander to what are just concepts 

by indulging in thoughts of “edible” versus “inedible,” 
or “drinkable” versus “undrinkable? 

or even “indulging” versus “not indulging.” 


Training [bb] 


The guidelines of training are: not to show disrespect, not to 
express anger, not to transgress, and other such admonitions; 

to engage in conduct for beginning practitioners and in any 
situation whatsoever without fear; 

to give up rituals, certainty, and the like; and to acquire the means 
of gaining stability. 

Not performing prostrations and so forth, one gains great 


stability. 


As for the training that applies in the context of conduct, this is grounded 
in one's maintaining the general and specific samaya commitments that I 
explained in the part concerning the tantric vows.™ The source tantra of 
the Cakrasamvara cycle explains that there are three aspects to the ritual 
purity observed in the ganacakra ritual: (1) practitioners of the stage of 
development do not show disrespect toward the deity's insignia, while 
practitioners of both stages do not express anger towards those who 
uphold the samaya commitments; (2) other than in specific allowable 
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situations, one does not transgress the samaya commitments of empower- 
ments; and (3) during the four periods of the day and night, one cultivates 
bliss in union with one's mudra consort. 

Ihe Origin of Sublime Bliss speaks of the kinds of conduct for begin- 


ning practitioners in such passages as the following: 


Eliminate desire, anger, fear, 

craving, ignorance, and pride. 

Always eliminate naive affirmation and nihilistic denial, 
as well as avoiding the editing and compilation of ritual texts.” . . . 
... Completely eliminate anger, overweening pride, 
and reactions to praise or censure. 

Always be without attachments and without frivolity. 
Remain as ordinary as everyone else. . 

... One should remain without doubt, 

treating oneself and others equally. 

As for the conduct that is without desire, 

one may engage in all small desires.?* [4.147.a] 


Next, the Well-Sealed Locket and the Two Sections state: 


One should definitely never indulge in the slightest fear 
of any god or human being, 

even if it is someone like Indra." 

Act in the manner of a lion. 


And the Origin of Sublime Bliss states: 


Having completely eliminated all hesitations, 
the yogic practitioner acts like a lion.” 


As the foregoing passages indicate, the samaya commitments for all 
cases of conduct involve the discipline that brings the attainment of 
stability, through engaging in any situation whatsoever without fear; 
enjoying whatever food and drink one finds; giving up such external 
activities as fire rituals; being without superstition regarding dates or 
planetary events; giving up any certainty regarding commitments that 
concern one’s diet; gaining definitive freedom from vows that control 


188 — THE TREASURY OF KNOWLEDGE 


one's physical and verbal actions. As well, one does away with shame, 
timidity, and ordinary states of sleep. 

As for the samaya commitments of conduct for one who has gained 
stability in the stage of completion, they are as follows: 


> to experience the eating of all food as an inner fire ritual; 

» to continually create visualizations of mandalas in one's medita- 
tion; 

> to consecrate all things whatsoever one perceives by knowing them 
to be the three vajras; 

> to engage in an uninterrupted flow of mantra repetition by knowing 
speech to be mantra; 

» to be constantly inseparable from the experience of timeless aware- 

ness; 

to give spiritual advice to human and nonhuman students; 

to ensure benefit for beings through annihilation and nurturing; 

to delight all buddhas by honoring one’s own true nature; 

never to relinquish the experience of sleep as the state of utter lucid- 

ity; 

> not to relinquish sexual activity; and 

> not to prevent oneself from enjoying the pleasure of the senses.™ 


Y ww v Y 


Once one has gained a great degree of stability in this stage, one 
does not prostrate to any statue, [4.147.b] only to that of one's spiritual 
master or a guru of one’s lineage, and so (it goes without saying) not to 
others. One does not perform any rituals such as those associated with 
the mandala principle; such is the spiritual deportment of one who has 
gained this great degree of stability. 


Benefits and Qualities [ii] 


The qualities are limitless. . . . 


Although the benefits and qualities that derive from engaging in conduct 
are limitless, let us consider just a representative sampling. In the section 
on conduct in the group practice of the ganacakra ritual from The Accom- 


plishment of Secrets, we find the following passage: 
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If one engages in the spiritual deportment of pure awareness 

in environments just as discussed in the teachings, 

one is purified of the effects of all harmful actions without 
exception 


and gains freedom in the company of the mudra consort of 
awareness. 


And that is not all, for one can purify limitless other beings simply by 
touching or holding conversation with them. the Five Stages states: 


Knowing how to discern what manifest phenomena are by 
nature,” 

one relies on the fourth aspect, suchness.™ 

Whoever trains in the three aspects, 

they will swiftly attain the fruition. 

Although the potential for fire is present in sticks of wood, 

it will not occur unless they are rubbed together; 

similarly, without the trainirig leading to enlightenment, 

it will not occur by itself. 


In this passage, the words “the three aspects” refer to the three modes 
of conduct.” Other than those who attain a lesser state of nirvana,” 
the circumstances bringing about the path of seeing and the consumma- 
tion of the attainment of buddhahood depend solely on conduct, and 
the swift accomplishment of spiritual attainments also depends solely on 
conduct. If sticks of wood are not rubbed vigorously, fire will not occur, 
only a slight smoldering. Similarly, if one lacks training in conduct, even 
if one gains the consummate experience that foreshadows the actual state 
of utter lucidity, the most sublime goal will not be accomplished in this 
lifetime. But if one engages in conduct, it is impossible that this goal will 
not be accomplished in this lifetime. 


How One Engages in Conduct [jj] 


... Initially, one engages in conduct in secret. 
With stability comes that of avadhüti, which is carried out secretly 
in disguise; 
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with the intermediate degree of meditative warmth, that of 
complete nobility (that is, the conduct of engaging fully in the 
world); 

and with the greater degree of warmth, that of total victory in all 
ways. 


Initially, one engages in secret conduct. The source tantra of the Cakra- 
samvara cycle states: [4.148.a] 


Though always being open at night, 
one should maintain secrecy by day. 
The timeless awareness one enacts should be extremely hidden.” 


And the tantra the Vajra of Delight states: 
Engage in conduct in secrecy for one month.” 


In order for one to determine whether or not one’s mind is stable, by 
night one roams in charnel grounds and such places, either accompanied 
by one’s mudra consort or relying on a consort of timeless awareness. One 
engages in various kinds of conduct that contradict mundane values. If, 
at that point, it turns out that one’s experience of timeless awareness is 
slightly unstable, one temporarily does not engage in conduct, but medi- 
tates in order to stabilize one’s yogic practice. 

If, however, one has stability, one should familiarize oneself with that 
conduct for a month. It is then that one receives a prophecy concerning 
one’s mudra consort. Next, having requested one’s spiritual master’s per- 
mission, one engages in the conduct of avadhüti in full view of mundane 
people. But regardless of which mode one adopts, whether elaborate or 
unelaborate, one must disguise this so that ordinary people in the world 
are unaware of it. And so one pretends to be a lunatic, a bastard, a fool, a 
low-class person, and so forth, and trains thoroughly with a mudrà con- 
sort regarding whom one has received an important prophecy. Within 
a month one gains the good fortune to engage in conduct in company 
with that consort; alternatively, it is also appropriate for one to engage in 
conduct in the company of hosts of dzkinis?! or of yoginis either born in 
pure realms or born of mantra. 

One embarks on a variety of unpredictable modes of conduct by sing- 
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ing, dancing, talking randomly, playing, laughing, quarrelling, jumping, 
running, and so forth—all che ways in which one knows how to bring 
about a change in the minds of ordinary people. One meditates with- 
out one’s mind shifting its focus, while engaging in conduct so that all 
kinds of base behavior could be experienced as supports for one's medita- 
tive absorption: behavior such as eating the five kinds of meat and the 
five kinds of nectar, tormas intended for nonhuman spirits, or the left- 
overs discarded at a ritual feast; or engaging in sexual relations with one's 
mother or sister, or someone else who would not ordinarily be a suitable 
partner? [4.148.b] In this context, vajra songs and dances that a practi- 
tioner can learn are not performed for the time being? 

Once overt concepts have subsided within the foregoing context, and 
one has moved to the intermediate degree of meditative warmth, one 
engages in the conduct of complete nobility. While previously one may 
not have requested one’s spiritual master's permission with regard to the 
objects and so forth one enjoys in one’s conduct, at this point one defi- 
nitely must request this permission; for it is at this point that one makes 
people in the world aware of the fact that one is truly involved in yogic 
practice. Using various supernormal powers to turn around the attitudes 
of even those who lack faith, one employs such methods as the four ways 
of gazing to bring about benefit for beings in numerous ways. And it is at 
this point that one participates in incredible gatherings of heralds born 
in pure realms, without having to make effort to do so. 

Once one has attained the greater degree of meditative warmth in the 
foregoing context, one has begun to engage in the conduct of total vic- 
tory in all ways. On the levels prior to this, objective circumstances may 
have exerted a slightly harmful influence, but from this point on this is 
not the case. In this situation, which is the initial stage of the conduct of 
total victory in all ways, one may rely on the mudra consorts described 
previously. But since one definitely gains great capacity in this present 
context, one can call on goddesses who are relatively easy to summon 
(such as "the goddess of the water element" or "the sublime goddess of 
bindu”) and can even call on great goddesses, nagis, yaksis, or matris. 
Thus, one relies on either consorts born of mantra or born in pure realms 
(whose status derives from their training), or any of the foregoing four 
kinds (who are called on in the moment), and invokes Vajrasattva so that 
one fully experiences the path of seeing more or less immediately. Even 
once one has thus attained the level of a spiritually advanced being, one 
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relies primarily on this same level of conduct. This last level of conduct 
becomes for thé most part a case of conduct in the group practice of the 
ganacakra ritual. 

The beginning stages of the conduct of total victory in all ways is con- 
duct that serves as the expedient cause in the context of the highest mun- 
dane experience on the path of linkage; it is thus total victory in all ways 
as this applies to ordinary individuals. [4.149.a] The conduct of avadhüti 
corresponds to the situation in which one focuses on the more obvious 
factors to be abandoned on the path of spiritually advanced beings and 
infuses these with the supremely blissful experience of timeless awareness, 
for one is as yet unable to overwhelm them. The conduct of complete 
nobility is that of overwhelming the overt expressions of these factors. 
The conduct that ensures that these factors will not occur in the future is 
that of total victory in all ways, as this applies to the three modes of con- 
duct subsumed within the path of spiritually advanced beings. Generally 
speaking, the conduct of spiritually advanced beings is considered to be 
that of total victory in all ways, but the foregoing cases show a fundamen- 
tal consistency between this and the other two levels of conduct. 


Conduct in the Ganacakra Ritual [e] 


The fifth consideration, that of a special discussion of this conduct in 
the group practice of the ganacakra ritual, has three topics: the elaborate 


mode, the unelaborate mode, and (as an auxiliary topic) the extremely 
unelaborate mode. 


Elaborate Mode [i] 


The discussion of the first mode has two topics: the treatment found in 
the source texts and the supplementary discussion. In the first case: 


In particular, elaborate conduct in ganacakras involves the practice 
of accomplishment concerning the mandala. 

Through symbolic song and dance, one partakes of the inner fire 
ritual 


and engages in the union of equipoise, embracing the pleasures of 
the senses. 
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In the Cakrasamvara tradition, one invokes the three kinds of 
heralds. 


Among the kinds of conduct, the discussion of the distinctive kind of 
elaborate conduct in the group practice of the ganacakra ritual has three: 
topics: how the practice concerning the mandala for conduct in the group 
practice is accomplished; how one enjoys sense pleasures within that con- 
text; and the párticular way in which one participates in gatherings of the 
three kinds of heralds™ according to the Cakrasamvara tradition. 


Practice of the Mandala [aa] 


First, in environments described in the tantras, one erects a building for 
ganacakra rituals that has all the necessary features. Of its three concen- 
tric “layers,” the outermost holds the storeroom and kitchen; the inter- 
mediate layer is the place for song, dance, and music; and the innermost 
sanctum is where the mandala is drawn out. In the places associated with 
the deities, spread seats of corpses, tiger skins, and so forth. The male and 
female practitioners wear masks or paint their skin with color; hold the 
deity’s insignia, such as vajras, bells, and khatvanga staffs; and wear the 
five symbolic ornaments. 

The principal participant occupies the central position, while the 
others arrange themselves in the cardinal and intermediate directions, 
ascertaining their respective family types. In this regard, one’s family is 
that of the deity on whom one’s flower fell.” [4.149.b] Alternatively, it 
is determined by the shape of one’s body and the formation of the subtle 


channel in one’s ring finger; or by the particular power of one's mind, as 
in the following quotation: 


Stable of mind, courageous of heart, very wealthy, 

able to influence the minds of others, and diligent in carrying out 
activities: 

such progressions apply to Vairocana and the others.?* 


It may also be determined by one’s specific tendencies to colors, emo- 
tions, and so on. Those who are women place themselves in the respective 


positions of the deities on the basis of such family types as that of the 
Lotus-Bearer.”” 
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If one is engaging in conduct in unpredictable places, one pérforms the 
foregoing extensive ganacakra ritual whenever appropriate (oncea month, 
even once a year) enjoying sense pleasures on a grand scale, including all 
elaborations such as symbolic gestures, song, and dance. But one does not 
need to practice constantly with the building for the gathering, the seats, 
and so on, just as outlined above. Since one also does not need to adhere 
strictly to the colors, insignia, and the like, it is sufficient for one to be 
adorned with the five ornaments,’ to wear a tiger skin or the shroud ofa 
corpse, or to bear such insignia of the deity as are appropriate (such as a 
club or a hand drum). 

In ganacakra settings in which the mandala includes fewer masculine 
deities and many yoginis, it is fine to have a number of the latter seated in 
each of the places assigned to masculine deities; or to them seated so as to 
serve in the role of offering goddesses (such as the eight goddesses) ^? 

If one is engaging in the conduct of "shaking everything off” while 
wandering in towns and cities, it could prove problematic if one insists 
on wearing the attributes of one’s deity to the letter, or if one does not 
exercise some caution in pretending to be a lunatic. It is therefore accept- 
able, for example, to adopt more unobtrusive attributes and to consider 
this to be in the true spirit of wearing the deity's attributes. 


Enjoyment of Sense Pleasures [bb] 


Second, when one is engaging in conduct while practicing the stage of 
development, one visualizes the principal deity and the retinue all in 
accordance with the stages set forth in the sadhana text; while one is 
practicing the stage of completion, these are visualized instantaneously. 
All sense experiences are consecrated with blessings, so that one par- 
takes of food and drink as an inner fire ritual, just as one does during the 
ganacakra ritual. [4.150.a] One ensures that the mandala of one's body, 
with all the mind-body aggregates, sense fields, and components of per- 
ception, is completely suffused with supreme bliss. From amorig the god- 
desses who engage in conduct as one’s consorts, or those who are one’s 
students, one then participates at will, in any activity desired, with one 
who is skilled in the arts of desire. One thus perfects the spiritual attain- 
ment of mahamudra.”” 


The foregoing means that, with firm intent, one employs the three con- 


cepts” in arousing the six aspects of passion, and uses the relevant sexual 
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techniques to engage in the actual act of union. In doing so, through the 
four successive degrees of joy one comes to experience fully the innate 
state of timeless awareness, resting in equipoise in supreme bliss. When 
one rises from that state, one meditates on everything one perceives as 
being like an illusion, thus ensuring that everything that manifests is expe- 
rienced as the embodiment of the deity. 

In the periods between these practice sessions, without one's mind los- 
ing its focus, one engages in play on a grand scale: One participates in 
the stages of such rituals as the “dance of the buddhas.” One joins with 
the yoginis in offering‘mudra gestures to the principal deity and receiv- 
ing mudrās in turn (in answer to these) from the consort of awareness. 
Similarly, one participates in a process of performing various actions and 
receiving like actions in return, such as prostrations, offerings, songs, 
dances, and other physical and verbal gestures. In addition, one relies, 
according to one's wishes, on such aids as dramatic performances, music, 


postures, and the nine moods of dance? embracing all of these activities 
with one's senses. 


The Cakrasamvara Tradition: Gatherings of Heralds [cc] 


Third, regardless of which conduct one adopts (whether that of stay- 
ing in one place or roaming in various regions), in this tradition one 
must definitely invoke heralds. By one’s relying on authentic heralds 
who have developed through training, those who are born of mantra 
enter into the bodies of the former and accept the offering of supreme 
bliss. This delights the latter heralds and they consent to actually gather, 
so that one can actually rely on them. This process ensures that one can 
supplicate heralds born in pure realms, of a kind that will accord with 
the environment one inhabits. [4.150.b] One invokes them by saying, 
“Please take this practitioner under your care!” so that heralds born in 
pure realms enter into the bodies of those born of mantra. Once these 
heralds born in pure realms have accepted the offering of supreme bliss 
and thus have been delighted, they consent to actually gather them- 
selves. 

Once one has relied on them, this process invokes the innately present 
goddesses who are the foremost of one’s particular family. These innately 
present goddesses bless, and so enter into, the bodies of the heralds born 
in pure realms, and accept one’s offering. Delighted, they actually convene 
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a gathering of innately present goddesses that one experiences directly. It 
is within that context that one gains freedom. 

Through the three kinds of heralds accepting offerings, one's own accu- 
mulation of merit is augmented. As well, each successive level of practice 
is that much stronger in bringing one's obscurations to an end. If one 
encounters one of the three kinds of heralds, spiritual attainments of one 
of three degrees (lesser, intermediate, and greater) are accomplished by 
that very fact. But for those of little merit, no other "gathering" can occur 
than that imposed by the constraints of their karma; hence the necessity 
for such means for augmentation and diminution.?? This is, for example, 
like the case of a powerful alchemical method:™ although theoretically 
anyone using it could indeed attain the state of rainbow body, practically 
speaking those lacking in capacity and good fortune will not attain this. 

As for those who embark on the path of the herald,” what happens 
at the outset is the conduct of participating in gatherings of heralds born 
of mantra. For those who meditate exclusively on the path of yogic prac- 
tice, however, the initial stage of conduct is that of relying on consorts 
of awareness who have become so through training. By relying on them, 
one invokes heralds born of mantra and only later participates in those 
gatherings. There are few who can participate from the outset, for even 
though a consort may be one who is prophesied to be such, this does not 
necessarily entail that consort's being, for example, born of mantra. This 
is because the three kinds of heralds do not require training, while the 
ones referred to here are said to undergo training. 

In the second case, what is to be understood from a supplementary 
discussion that follows from the foregoing, one should be aware that in 
general there are three treatments of the ganacakra ritual: an ordinary 
one; an extraordinary one; and one that involves elaborations. [4.151.a] 

As for the differences in how these treatments describe the location in 
which the practitioners gather, in the ordinary context this is a window- 
less building in a somewhat isolated location. As for the extraordinary 
treatment, we may cite Dombipas treatise on the ganacakra ritual, enti- 
tled Five Samaya Commitments, in which the characteristics for choosing 
or rejecting a site are discussed in detail: 


Ah! Vajra holders, rejoice! These sacred circles are not to be 
performed in ordinary places. You should avoid performing 
them where business is being conducted. You should also avoid 
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towns with their distractions, or the houses of brahmins, or the 
palaces of rulers, or the parks where the monastic sanghas live, 
or places where uncivilized barbarians dwell. You should also 
avoid towns inhabited by those who hold extreme views, or 
wilderness hermitages, or places frequented by dangerous wild 
animals. Going to places where dakinis roam, or areas on the 
fringes of settled communities, or solitary areas, or temples, 
or charnel grounds, or empty caves, or under trees, or forested 


areas, there you erect a building for ganacakra rituals that has 
three concentric layers . . .? 


As for the elaborate treatment, in any suitable place one constructs a 
building for ganacakra rituals that has three concentric walls from the out- 
side wall in to the center. Of these layered walls, the innermost and lowest 
is entirely underground; the middle wall rises halfway above ground, and 
the outermost and highest is above ground. Thus, people who view the 
building from the outside have the impression that it has only one wall. 

As for the differences in the yogic practitioners who gather in these 
places, in the ordinary context they have proficiency in either of the two 
stages, that of development or that of completion. In the extraordinary 
context, they are those who have gained the status of true yogic prac- 
titioners, or are heroic gods and goddesses who are spiritually accom- 
plished by nature. [4.151.b] In the elaborate context, they are solely those 
who are involved in yogic practice. 

In any of these three contexts, a gathering in which the male and female 
practitioners are equal in number to the corresponding deities consti- 
tutes a ganacakra. When it is entirely made up of male practitioners, and 
is for the purpose of partaking of alcohol, a single female practitioner 
is seated to the left of the principal male, and this constitutes a “heroes’ 
banquet.” When it is entirely made up of female practitioners, and is for 
the purpose of partaking of meat, a single male practitioner is seated to 
the right of the principal female, and this constitutes a “heroines’ ban- 
quet” The Frond: of Pith Instructions” explains that a mudra consort 
should definitely be offered to the guru in the case of a heroes’ banquet. 
A ritual performed by equal numbers of men and women on the basis 
of intent, relying on the consort of timeless awareness,” is the kind of 
ganacakra for tantric practitioners nowadays; it is an approximation of 


a true ganacakra ritual. As for the legitimacy of relying on a jmanamudra 
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consort (a consort who embodies timeless awareness), the Five Samaya 
Commitments states: 


They embrace their consorts of self-knowing awareness; 
if unable to, they should do so with those of meditative stability.” 


Similarly, if the five kinds of meat and five kinds of nectar are not avail- 
able, one can include them through a process of meditation. The same 
source states: 


If there is any of these that I cannot find, 

or anyone for whom I am concerned they may not be suitable, 
the five kinds of meat and five kinds of nectar 

can be conceptualized intently through meditative stability.” 


In all three contexts, the masters who are invited to ganacakra ritu- 
als may or may not be spiritually accomplished; either is appropriate. In 
all three cases a fully ordained monk who is a vajra holder™ is definitely 
considered to be ideal, and so such a master would certainly be honored 
with a higher seat than a lay master, unless the latter had attained a level of 
realization and was the elder in terms of the experience of timeless aware- 
ness.” If a fully ordained vajra holder is invited to a ganacakra otherwise 
made up entirely of lay vajra holders and needs a place, he should not be 
seated below them in the ranks but should be assigned to another loca- 
tion; this is described as the allocation of one's share in the ganacakra.™ 

These ganacakra rituals can be called by various names. A ganacakra is 
“a gathering of friends" if the people who gather are engaged in numer- 
ous different methods of the deity yoga; [4.152.a] in this case the term 
is applied in consideration of the deity yoga involved. In the context of 
a consecration ritual or a fire ritual, a ganacakra is called "a sumptuous 
feast; in consideration of the occasion. If a ganacakra is performed when 
masks are used equal in number to the deities and such activities as those 
of annihilation are carried out, it is called “the dance of the buddhas,’ 
in consideration of the purpose. If a ganacakra is solely for the purpose 
of making offerings to dakinis, both transcendent and of the world, it is 
called “the offering to the goddesses of the family,’ or a “maidens’ feast.” 
These variant terms were described by the learned masters of Tibet. 
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As for the different occasions on which ganacakra rituals are per- 
formed, the seventh part of the First Section states: 


On the day of the pretas, half-moon, the fourteenth, 
and similarly on the eighth.™ 


And the seventh section of the ninth chapter of the Well-Sealed Locket 


States: 


On the fourteenth day of the waning moon, 

and in particular on the eighth, 

and on the tenth of the waxing moon, 

offerings become the very epitome of offerings. 


In the foregoing passages, the dates mentioned refer to the nighttime. 
In the elaborate context, one engages in this conduct for at least one 
month, or even three years and three fortnights or longer, without miss- 
ing an occasion. 

As for the successive activities of those who gather for a ganacakra, 


in the ordinary context this involves drawing out the mandala. The Five 
Samaya Commitments states: 


Until the master has granted permission, do not perform sym- 
bolic gestures. Until you have performed a supplication, do 
not open the gate. Until you have made a purificatory torma 
offering, do not enter. Until you have invited the worthy par- 
ticipants and sponsors, do not engage in conversation. Until 
you have offered flowers to the master, do not take your seat. 
Until the masculine and feminine bodhisattvas in charge of 
activities have granted permission, do not join the ranks.” 


Following this advice, one meditates on the circle of the mandala. 
Beginning with the consecration of the alcohol and nectar, one partici- 
pates in all aspects of the conduct. If the ganacakra is held in connection 
with "the empowerment of the great master" to attain siddhis, [4.152.b] 
in this stage of the path that involves one in conduct, the vajra master 
confers a truly authentic empowerment.” One can learn about the exten- 
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sive ways to implement this method in the ancient manuals of the Indian 
and Tibetan traditions of Buddhism. As for the activities in the extraor- 
dinary context, these are as explained above, but following these there 
should be the enactment of a vast range of activities, and Khecara (the 


"enjoyment of space"),* in which as many participants as are gathered 
gain states of accomplishment. 


Unelaborate Mode [ii] 


As for the discussion of the second, unelaborate, mode of conduct in the 
group practice of the ganacakra ritual: 


The unelaborate mode is to rely on any appropriate part of che 
foregoing. 

There is even a practice to bind yaksa and yaksi spirits to one's 
service. 


For the unelaborate mode of conduct in ganacakras, one relies on some 
appropriate part of the foregoing. There may be as many mudra consorts 
as there are deities, or more; but there can also be just one awareness con- 
sort. One engages in any aspect of conduct that one feels appropriate, such 
as adopting the attributes, employing the mandala, erecting the building 
for the ganacakra, and any of the activities associated with a ganacakra. 
But one uses fewer elaborations, so that this mode is far less extensive 
than the former; at times one may, for example, forego the majority of 
activities and just perform a few. With this mode, one can practice in 
order to bind yaksis and gods of the forest to one' service, so that they 
procure one’s material needs. In the two latter modes of conduct,” there 
are cases of those who engage in conduct while nourishing themselves 
with fruits of the forest. The Gathering of Secrets states: 


One may engage in conduct 
on a diet of roots, herbs, and fruit; 
nevertheless, one can swiftly awaken to buddhahood.™ 


And so it may be that the activities of the ganacakra are somewhat less 
than complete. 
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Extremely Unelaborate Mode [iii] 


Ihe extremely unelaborate mode is that of the bhusuku, who does 
away with distraction 


and relies on the jñänamudrā consort and the utterly lucid state of 


sleep. 
There are two actual kinds and three parallel kinds. . . . 


As for the extremely unelaborate mode of conduct, one practices to bind 
yaksis and similar beings to one’s service in any suitable environment, 
such as a mountaintop, on the banks of a river, in a charnel ground, or 
in one’s own home. [4.153.4] One can also go about begging for alms, or 
have others obtain one’s food. Doing away with all distractions, one lets 
go of deeply ingrained attitudes of fixation, not coveting even so much 
as a sesame seed, and practices assiduously by engaging in union with a 
jfiánamudrá consort visualized as emerging from one's own heart center. 

In particular, practitioners of the stage of completion meditate con- 
stantly on the utterly lucid state of sleep. This mode is also known as “the 
conduct of the bhusuku.” Bhu derives from bhuñja, that is, “eating”; su 
from supta,” that is, “sleeping”; and ku from kuthara, that is, “moving 
only to defecate and urinate.”™ The term implies that one does away with 
all concepts other than those concerned with eating just enough to nour- 
ish one’s body, falling asleep in the state of utter lucidity, and going to 
the toilet. In this context, meditating on the utterly lucid state of sleep 
does not refer to one’s entering into this state of utter lucidity simply by 
falling asleep in a perfectly natural manner. That practice in fact exists 
in the other two modes of conduct in this section. Therefore, as a sub- 
stitute for relying on a mudra consort external to oneself (as practiced 
in the other two modes of conduct), in this mode one meditates on the 
utterly lucid state of sleep, which is to say that one is constantly asleep. 
Therefore, the term “the conduct of the bhusuku’” is not used to refer to 
the extremely unelaborate mode of conduct for practitioners of the stage 
of development. 

Let us analyze this mode more precisely. There are two kinds of such 
conduct. The mere conduct for passionate practitioners, involving sexual 
activity, is the extremely unelaborate mode of conduct solely for the stage 
of development. The conduct for diligent practitioners, bringing the 
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awakening to buddhahood in this lifetime, is the one which has just been 
explained (that of integrating the jfianamudra consort with the state of 
sleep) and constitutes the extremely unelaborate mode of conduct in the 
true sense of the term. 

There are also three kinds of conduct that parallel this extremely 
unelaborate mode: 

(1) When one passes into the intermediate state after death, one's 
involvement in the path that leads to the perception of the state of utter 
lucidity at death can itself be integrated into the process of dying. 

(2) Ihe conduct of integrating awareness with the state of sleep can 
bring awakening to buddhahood in succeeding lifetimes: Since one has 
attained the phase of meditative warmth, one can focus one-pointedly 
on the utterly lucid state of sleep; while one might not attain the state of 
illusory body in this lifetime, one will attain it in the intermediate state 
after death and, on the basis of that, accomplish the enlightened embodi- 
ment of primordial unity; [4.153.b] alternately, there is also the possibility 
that one will attain nirvana on the basis of one's accomplishment of the 
distinctive body of a master of awareness. 

(3) Having traversed the ten bodhisattva levels to their furthest limit 
according to the sūtra tradition, one then embarks on the Vajrayana 
approach, in which one engages in the conduct that constitutes the pow- 
erful means that is the expedient cause of attainment.™ 

Of these three parallel kinds of conduct, the two possibilities of the 
middle kind are not, strictly speaking, conduct in the true sense. While 
the latter kind is a case of relying on a physical karmamudra consort, it is 


nevertheless included in the extremely unelaborate mode; this is a special 
case. 


Related Issues [f] 


The sixth consideration, that of a treatment of issues related to these fore- 
going modes, has four topics: relating them to the degrees of acumen; the 
distinctive features of empowerment; the enlightened intent found in the 
most majestic of tantras; and a summary of all these topics. 
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Degrees of Acumen [i] 


... For the elaborate mode and the rest, 


there are degrees of acumen (duller, middling, and keener) that are 
progressively swifter. 


Concerningthe conduct that ensures accomplishment ofthe consummate 
step that foreshadows the actual state of utter lucidity, generally speaking, 
one must definitely engage in whatever mode is appropriate, regardless of 
which of the three principal modes this might be, whether elaborate or 
unelaborate. After one has accomplished the enlightened embodiment 
that is simply the unity of subtle energy and mind, it is alright to rely on 
any one of the three modes of conduct. 

One engages in these three modes (elaborate or otherwise) in accord 
with one's degree of acumen. That is to say, the elaborate mode is for those 
of duller acumen, the unelaborate mode for those of middling acumen, 
and the extremely unelaborate mode for those of keener acumen; these 
are progressively swifter processes. 


Distinctive Features of Empowerment [ii] 


In connection with empowerment, the expedient cause is a factor 
contributing to manifest enlightenment. 


For the yogic practitioner who is engaged in conduct, in very close con- 
nection with the conferral of empowerment is what is termed “the expe- 
dient cause as a factor contributing to manifest enlightenment.” When 
the time is right to engage in conduct, a vajra master (one in human form) 
confers empowerment on a yogic practitioner who has attained isolation 
of mind.™ In this case, it is not simply a case of forging one’s path through 
aspiration, but an empowerment in the true sense, complete with an 
actual consort.” [4.154.a] Due to the auspicious circumstances of the 
practitioner maintaining samaya commitments without impairment, 
the empowerment into the expedient cause (as a more introductory fac- 
tor that contributes to manifest enlightenment) is empowerment con- 
ferred by nirmanakaya buddhas. This empowerment may be conferred 
by an actual nirmanakaya, or by the previous vajra master serving in that 
capacity, or by that master being blessed by a nirmanakaya.™ As a more 
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advanced factor contributing to manifest enlightenment, one receives 
empowerment conferred by sambhogakayas. 

Generally speaking, this expedient cause, as it relates to the most sub- 
lime spiritual attainment, is in three steps: the initial onset; the conclu- 
sion; and the bridge that connects these two. The first aspect is that of 
empowerment conferred by a nirmanakaya and the middle aspect that 
of empowerment conferred by a.sambhogakaya, while the latter aspect 
is all that constitutes spiritual deportment with a consort of pure aware- 
ness. The stages of empowerment from those of the water and the crown 
up to and including the secret empowerment? are conferred within the 
mandala of the ganacakra ritual. Once the sun is setting, one relies on the 
causa] factor connected with the conferral of the empowerment into sub- 
lime intelligence and timeless awareness; then, oneself and one’s consort 
awaken to manifest enlightenment at dawn. This is referred to in one of 
the tantras: 


Once the vajra sun has set, 
one begins the practice wholeheartedly. 
At the time that dawn breaks, 


the most sublime state of meditation is realized.?*? 


Intent of the Kalacakra Tantra [iii] 


In the Kalacakra cycle, there is discussion of conduct of the 
four vajras, 


the six family types, and the six transcendent perfections. 


In both the extensive and concise versions of that most majestic of tan- 
tras, the glorious source tantra of the Kalacakra cycle, there is much 
discussion of classifications of conduct, all of which are explained as being 
subsumed within the conduct of the four vajras, the conduct of the six 
family types, and the conduct of the six transcendent perfections. 


Conduct of the Four Vajras [aa] 


From among these, concerning the conduct of the four vajras, the concise 
tantra states: 
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Through the purification of bindu by day and by night, 

there comes a steady flow of the white element, 

which is Màmaki, the goddess of alcohol. [4.154.b] 

Beef and the other meats delight the eyes and other organs each 
and every day, 

but not so other kinds of flesh, not even occasionally. 

The pure forms of the deities dwelling in one's self-knowing 
awareness are nourished by the five kinds of nectar. 

With the mind utterly immersed in emptiness, 

the sexual intercourse that ensures the equal taste of everything is 
not an avenue for rebirth.” 


On the relative level, this passage means that a yogic practitioner who 
has gained some degree of capacity drinks the five kinds of alcohol, eats 
the five kinds of meat and the five kinds of nectar, and relies on the five 
families of mudra consorts. But on the more definitive level, the mean- 
ing of the foregoing lines is that, in succession, one trains in bodhicitta; 
arrests the subtle energies (and the concepts these produce) associated 
with the five sense faculties; harnesses the bindu in the energy centers of 
the subtle channels through channeling subtle energies; and rests in the 
equipoise of bodhicitta as the stable experience of empty forms. 


Conduct of the Six Families [bb] 
Concerning the second kind of conduct, that of the six family types, the 


tantra states: 


It is certainly the case that those of the vajra family should take 
life. Those of the sword should tell untruths. 

Those of the jewel should rob others of their wealth, while 
those of the sublime lotus family should take the spouses of 
others. 

Those of the wheel should guard alcohol, lamps, buddhas, and all 
objects of beauty. 

Those of the kartari knife should not disparage the lotus of 


space—that is, women of any and all kinds, even those of a low 
social class. 
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For the sake of beings, one should give away one's body and one's 
wealth: one should not hold on to these. 

O child of spiritual heritage, thus will you become a buddha in 
truth, but the Victorious One™ states that in other situations 
you would not do so for limitless eons.” 


The provisional meaning of these lines is that the lucid experience of 
meditative absorption as the unity of emptiness and compassion unfolds, 
while one gains the capability to carry out enlightened activities without 
hindrance. If it is certain that these means alone serve to benefit beings, 
without recourse to any other means, even the actions of taking life, 
telling lies, [4.155.a] stealing others’ wealth, and taking others’ spouses 
become supports for an enormous degree of spiritual development. Given 
that this is due to one's capability and power, it is not a case of ordinary 
harmful actions, like the use of poisons or weaponry. The way in which 
one relies on alcohol, “lamps” (that is, meat), and “buddha” (that is, the 
five kinds of nectar) is as explained previously. One also relies on the five 
kinds of sense objects, such as lovely forms and pleasant sounds. If one is 
able to harness the melting bliss that is not subject to degeneration, one 
practices with mudrà consorts of random social classes, including those 
oflow class. In brief, conduct that goes against noble principles also serves 
to ensure benefit for beings. 

The definitive meaning of these lines has four implications: 

(1) arresting the 21,000 aspects of the subtle energy of karma; 

(2) revealing spiritual teachings in whatever way benefits any being 
whatsoever; 

(3) striving at the means to accomplish unchanging bliss; and 

(4) striving at the means to accomplish mahamudra, the embodiment 
of emptiness that is endowed with all qualities. 

To these are added the following: 

(5) the four samayas of the definitive level, which were discussed previ- 
ously, counted together as one; and 

(6) the arresting of bindu within the central channel through the expe- 
rience of mahamudra, the embodiment of emptiness. 

Once the foregoing are all the case, one may have two, or even three, 
mudra consorts. Thus, there are samaya commitments for each of the six 
family types. The injunction to have the attitude of giving away one’s 
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body and wealth to benefit beings is the samaya commitment common 
to all six families. 


Conduct of the Six Transcendent Perfections [cc] 


Concerning the third kind of conduct, that of the six transcendent per- 
fections, the tantra states: 


Generosity is giving up wealth and possessions. Discipline lies in 
not shifting, though your mind consorts with women.™ 

Forbearance is not getting caught up in sounds and other stimuli. 
Diligence consists of subtle energy putting an end to the 
dualistic process. 

Meditative stability and sublime intelligence, furthermore, 
constitute a mind that dwells in its innate nature, as well as its 
omnipresence and the language of all. [4.155.b] 

The other four?? are found in the attainment of human rebirth, 
ensuring benefit for beings and performing miracles until the 
end of conditioned existence.” 


Fourfold independence?" constitutes generosity; recollection consti- 
tutes diligence; consolidation and meditative stability constitute forbear- 
ance; harnessing and channeling subtle energy, and attention, constitute 
diligence; the unchanging bliss innate to mind and body, which derives 
from meditative absorption, constitutes meditative stability; the inde- 
structible melody that is the speech factor of that meditative absorption 
constitutes sublime intelligence. Similarly, to say nothing of one’s purify- 
ing oneself, giving spiritual teachings, and so forth, there is benefit for 
all beings who see, hear, think of, or touch one, in that they are brought 
swiftly to enlightenment; this constitutes skillful means. In order to guide 
any and all beings in any and all ways, one has various miraculous pow- 
ers that derive from one’s unconditional resolve; this constitutes aspira- 
tion. Due to meditative absorption in the state of primordial unity, one 
eliminates the seemingly self-justifying factors of conditioned existence 
(that is, afflictive states) and brings an end to the suffering of others; this 
constitutes spiritual power. One fully experiences the primordial nature 
of things (the unborn and unceasing state); this constitutes timeless 
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awareness, which is to say, the transcendent perfection of timeless aware- 
ness. One strives to accomplish the foregoing as much as possible. 


Summary [iv] 


All modes are subsumed within the two kinds of conduct, that of 
the stages of development and completion. 


As many detailed analyses of conduct as there may be, if we summarize 
them all, they constitute conduct of two kinds because they ensure the 
accomplishment of spiritual attainments through the stage of develop- 
ment and the accomplishment of spiritual attainments through reliance 
on the stage of completion. Thus, they are all subsumed within these two 
kinds of conduct, that of development and that of completion. 


Wrathful Activity [g] 


As for the trenchant activity of wrath, an auxiliary function of 
conduct, 

this is not needed by someone immersed in the stages of 
development and completion; 

but for those engaged in mantra or the stage of completion, 

there are situations when it is useful, just as there are times that a 
horse is when an elephant is not. 


An auxiliary function of conduct is that of the activity of “forceful appli- 
cation, also known as “planting the ila dagger” or the “application of 
wrath, which is to say, the application that strikes at the vital point of 
deity practice. This application is of two kinds. It occurs in conjunction 
with the stage of development; and also with the stage of completion 
since it is possible for there to be occasions on which [ 4.156.a] those who 
are familiar with the yoga of emptiness may need to perform it. 
Concerning the first case, that of the application of wrath in conjunc- 
tion with the stage of development, generally speaking there are two 
kinds of individuals who are involved in the yogic practice of the stage 
of development: those yogic practitioners who are more deeply involved 
in this stage, and those who are involved in the practice of mantra. The 
former kind do not require the application of wrathful activity; the 
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latter kind are, in essence, those who have gained stability in the more 
obvious aspects of the stage of development. Those individuals who are 
involved in mantra practice engage in conduct three times over in order 
to experience such spiritual attainments as pills and eye medicine.” If 
one engages in conduct for six months or more without these attainments 
being accomplished, at that point one practices such wrathful activity as 
“slaying Vajrásattva" (which is to say, stabbing the deity dwelling in the 
lotus of the consort with the kila dagger). Thus, it is explained that in 
order that the deities confer spiritual attainments, one invokes them by 
driving home the key point of practice and so encounters the deities in a 
very short time, so that the most sublime attainments are ensured. 

For yogic practitioners of the stage of completion, generally speaking 
it is held that the application of wrathful activity is not necessary. But if 
one is involved in the stage of completion and engages in conduct three 
times over, for six months or more, without gaining spiritual attainments, 
one then puts aside any continued practice of the stage of completion for 
the time being and brings about accomplishment by. embarking on the 
conduct of the stage of development (which involves conceptual elabora- 
tion), including the application of wrathful activity. To give an analogy, if 
those who are trying to take a mountaintop mount elephants but fail to 
emerge victorious from the turmoil of battle, by dismounting and riding 
horses, they can emerge victorious. Therefore, according to the oral tradi- 
tion of the great siddha Dechen Gonpo,” for some yogic practitioners 
who are involved in the stage of completion, there exist occasions when 
it is necessary for them to embark on the conduct involving conceptual 
elaboration, including the application of wrathful activity. 


Traditions of Past Masters [C] 


According to the majority of past masters, the situation ofa 
beginner [4.156.b] 

is one of observing samaya and vows and avoiding objectionable 
actions, 

striving on the path with the conduct of total nobility. Through 
this one gains warmth 

in the meditative equipoise of the stage of completion. The secret 
conduct practiced in concealment 
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then involves meat, alcohol, and consorts. When stability is gained 
in both meditative equipoise and postmeditation, 

in the company of one's consort, one adopts the attributes of a 
yogic practitioner 

and overtly engages in conduct in group practice; this is known as 
the spiritual deportment of pure awareness. 


According to the explanatory styles of the majority of gurus in Tibet, che 
situation of a beginning practitioner is one of properly observing one’s 
ordinary and more extraordinary samaya commitments and vows and of 
striving at cultivating a spiritual path without committing any objection- 
able actions specific to laypeople or monastics (whichever one is); this 
is what these masters mean by “the conduct of complete nobility.” 

This brings about the attainment of the signs of warmth during the 
meditative equipoise of the stage of completion. With this, the situation 
is such that one has some small measure of mastery in the experience of 
timeless awareness. One still does not overtly engage in the activities of a 
true yogic practitioner but continues to avoid committing any objection- 
able actions, while in secret one relies on a consort, the five kinds of meat, 
the five kinds of nectar, and so forth. One engages in all the countless 
aspects of conduct for a tantric practitioner, in what is meant by “con- 
cealed conduct,’ or “secret conduct.” 

This in turn brings stability in both meditative equipoise and post- 
meditation. With this, the situation is such that one has a great degree of 
mastery in the experience of timeless awareness. Accompanied by one’s 
consort, one adopts the attributes of a true yogic practitioner and overtly 
engages, in group practices, in all the countless aspects of the spiritual 
deportment of a tantric practitioner. This is what is known as “the spiri- 
tual deportment of pure awareness.” 


Once one has gained sublime capability and is free of the bonds of 
conditioned existence, 

there is truly total victory, for one is free of apprehension, 

tramples on counterproductive circumstances, and overwhelms the 
three states of conditioned existence. 

Conduct is explained as being in order to ensure benefit for others 


who are to be guided. 


All its modes lead one to the most sublime spiritual attainments. 
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Through the aforementioned process, one gains extremely stable real- 
ization and sublime capability, so that one is completely free of all the 
bonds of conditioned existence. One is free of apprehension concerning 
anything whatsoever. The conduct of overwhelming all counterproduc- 
tive circumstances, [4.157.a] as well as the three states of conditioned 
existence, is what is meant by “total victory in all ways.” Although this 
is primarily done for the benefit of others who are to be guided, in the 
shorter term all modes of conduct provide enhancement that accords 
with the levels that are demarcated on the spiritual path, and in the lon- 
ger term they bring one to the most sublime spiritual attainments that 
one seeks. 


The foregoing constitutes the commentary on the third part, 
concerning an analysis of conduct, the process of enhancement 
that is an auxiliary aspect of the spiritual path. 


PART 4. THE PATHS AND LEVELS IN 
THE THREE YOGAS 


I. The Outer and Inner Levels of Significance 
A. 'Ihe Paths 
B. The Levels 
II. The Paths and Levels of Mahayoga 
A. Entering the Path of Mahayoga 
1. The Path of Sublime Intelligence 
2. The Path of Skillful Means 
B. Traversing the Path of Mahayoga 
1. The Path of Accumulation 
2. The Path of Application 
3. The Path of Seeing 
a. Masters of Awareness Still Subject to the Complete 
Maturation of Karma 
b. Masters of Awareness with Power over Longevity 
4, The Path of Meditation 
5. The Path of Consummation 
6. Parallels and Degrees of Progress 
C. Conduct in Mahayoga 
III. The Paths and Levels of Anuyoga 
A. Acumen and Anuyoga Practice 
B. Five Yogic Phases 
1. The Path of Accumulation 
2. The Path of Linkage 
3. The Path of Seeing 
4, The Path of Meditation 
5. The Path of Consummation 
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IV. The Paths and Levels of Atiyoga 
A. Empowerment in Atiyoga 
]. Path and Empowerment 
2. Four Levels of Masters of Awareness 
B. Four Visions of Atiyoga 
1. Sixteen Visions of Atiyoga 
2. Sixteen Levels of Atiyoga 
C. Qualities in Atiyoga 
D. Conduct in Atiyoga 
V. Summary 


The fourth part concerns a detailed treatment of the paths and levels in 
the three yogas™ of the Early Translation School's approach. This treat- 
ment is fivefold, including a general presentation explaining the cor- 
respondence between outer and inner levels of significance; individual 
explanations of the analyses of the paths and levels of Mahayoga, Anu- 


yoga, and Atiyoga; and a summary that constitutes a cursory treatment 
of other topics. 


The Outer and Inner Levels of Significance [I] 


This treatment has two topics: the paths and the levels. 


The Paths [A] 


The Early Translation School’s tradition of explaining the 
correspondence between outer and inner levels is, generally 
speaking, as follows: 

the cakra at the navel corresponds to the path of accumulation, 
that at the heart to the four phases of the path of linkage, 

that at the throat to the path of seeing, and that at the crown of the 
head to the path of meditation. 

In this interpretation, when the unity of subtle energy and mind 
associated with these four centers has become adaptable, 

the qualities associated with these four paths arise in succession. 
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Ihere are many variant treatments in the Early Translation School of the 
secret mantra approach, but generally speaking the tradition of explain- 
ing the correspondence between outer and inner levels is according to 
the vajra words spoken by Longchen Rabjam, who was Samantabhadra in 
person. He stated that in general the factor that led to the traversal of the 
paths is the twofold process, whereby the unity of subtle energy and mind 
becomes adaptable and refined. The adaptability comes when energy and 
mind penetrate the respective cakras; for there to be refinement, there 
must be a freeing of the blockages therein, including those of the minor 
subtle channels. 

That is to say, with the unity of subtle energy and mind becoming 
adaptable in the secondary channels that branch out from the navel, one 
experiences the signs of meditative warmth associated with the three 
degrees (lesser, intermediate, and greater) of the path of accumulation. 
One beholds the presence of nirmanakaya buddhas. Through the accom- 
plishment of the five deeper levels of insight, the levels of deeper discern- 
ment, and the minor supernormal powers, one is capable of emanation 
and transformation. [4.157.b] 

With the unity of subtle energy and mind becoming adaptable in the 
dharmacakra in the heart center, one traverses the four phases of the path 
of linkage. Since one cultivates the five governing powers during the two 
phases of meditative warmth and the peak experience, the experience of 
timeless awareness as the subtle experience of manifestation (associated 
with the phase of warmth) is indicated by such signs as a nonconceptual 
state and the exhaustion of doubt and anxiety, while the experience of 
timeless awareness as the subtle experience of increase (associated with 
the phase of the peak experience) brings the attainment of stability in 
ones fundamentally positive qualities. One realizes all phenomena to be 
similar to dream images. During the two phases of patient acceptance and 
the highest mundane experience, due to the five strengths there comes 
the experience of timeless awareness as the subtle experience of attain- 
ment (the orientation in the direction of the experience of suchness that 
is associated with the phase of patient acceptance), which prevents lower 
states of rebirth; and one gains the meditative absorption that follows 
immediately in the wake of that, that is, the experience of timeless aware- 
ness as the subtle experience of complete attainment, which is associated 
with the phase of the highest mundane experience. One’s fundamentally 
positive qualities do not contribute to anything other than liberation and 
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enlightenment, and one gains meditative absorption, supernormal pow- 
ers, and so forth in greater measure than previously. 

With the unity of subtle energy and mind becoming adaptable in 
the sambhogacakra in the throat, one gains the first level of a spiritually 
advanced being (that is, the path of seeing) and mastery of the twelve 
hundredfold qualities. One gains the ability to journey to the pure realms 
of the sambhogakaya buddhas of the five family types and receive spiri- 
tual teachings there. 

With the unity of subtle energy and mind becoming adaptable in the. 
cakra of supreme bliss in the crown of the head, one attains the nine levels 
of the path of meditation, from the three divisions of the lesser degree, 
starting with the second level of “The Immaculate One” (the lesser divi- 
sion of the lesser degree), through the third, and so on until the tenth level 
of The Cloud of Dharma (the greater division of the greater degree). 

In the cases of the foregoing levels, the subtle energy of timeless aware- 
ness penetrates the respective cakras in order to free the equally subtle 
blockages, while at the same time there occurs in those cakras what is 
termed the “withering,” or “incapacitation,” of the subtle energy that can 
promote afflictive states, together with its attendant subtle channels. On 
these levels, the twelve hundredfold qualities increase simultaneously 
with each step. 

In addition, on the eighth level consciousness as the coordinating men- 
tal faculty is transformed, so that one gains mastery of the experience of 
nonconceptual awareness. On the ninth level, the avenues of conscious- 
ness associated with the five senses (which are involved with perception) 
are transformed; one gains mastery of the experience of pure realms. On 
the tenth level, consciousness as the basis of all ordinary experience is 
transformed, so that one gains consummate mastery of enlightened activ- 
ity. [4.158.a] The foregoing constitute mastery of both the experience of 
timeless awareness and enlightened activity. 

Thus, when the unity of subtle energy and mind associated with these 
four cakras becomes adaptable in stages, the qualities associated with the 
perfecting of the four paths of accumulation, linkage, seeing, and medita- 
tion arise in corresponding stages. 
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The Levels [B] 


Within the central channel are twenty-one blockages of the lateral 
channels. 


With adaptability in the nirmanacakra, the first pair are freed, and 
so on, 


as these blockages are freed in pairs and one gains each of the ten 
levels. 


Finally, the sublime pinnacle level above the crown of the head is 
attained. 


Within the central subtle channel there are twenty-one blockages of the 
two lateral channels (the rasanā and /a/an4)? that bind one to cyclic 
existence. As one pursues meditation on the spiritual path, the unity of 
subtle energy and mind becomes adaptable in the nirmanacakra at the 
navel. At that point, the first pair of blockages is freed and one attains 
the first spiritual level. In like fashion, pairs of blockages are freed, lead- 
ing to one's attainment of each of the ten levels, so that one experiences 
the arising of their respective qualities. With the freeing of the last two 
blockages, the sublime level of the vajra pinnacle above the crown of the 


head (the “epitome of the sixth family'?9) is attained. The Pinnacle of 


Definitive Expression states: 


Blockages in the rasana, the lalana, and the avadhüti channels 
create the perceptions of cyclic existence, which are based on 
confusion. 


When these are freed, there is timeless awareness, which is 
nirvana.“ 


The foregoing points are the interpretation of the Omniscient Lord 
of Dharma, who synthesized the main principles underlying the intent 


found in the sütras and tantras, the Old School and the Newer Schools 
of Tibetan Buddhism. 


The Paths and Levels of Mabáyoga [II] 


The explanation of the Mahayoga approach (the tradition of the Web of 
Magical Display) has three topics: the way in which one embarks on this 
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path; the way in which one traverses the actual path itself; and the con- 
duct that is one's support on this path. 


Entering the Path of Mabayoga [A] 


In particular, the root of the yogas is the tradition of the Web of 
Magical Display. 

Through the three kinds of sublime intelligence, one arouses five 
aspects of bodhicitta: 

directed resolve, aspiration, application, abiding, and 
consummation. 

On the direct path that is far superior to four other approaches, 
with the resolve to gain release that they entail, ... 


In the extensive lineage of the Early Translation School, renowned as 
that of the “three yogas,” one approach in particular is that of Mahayoga 
(which is based on the tantras), which is the tradition of Vajrasattva 
entitled the Web of Magical Display, the fundamental cycle among those 


of eighteen major tantras.*” According to this tradition, [4.158.b] as the 
Three Stages states: 


It is taught that, in essence, one arouses five aspects of bodhi- 
citta? through the three aspects of sublime intelligence. 

That is to say, the essence of this path comes about through five aspects 
of bodhicitta. As to the way in which one's motivation awakens, there 
are said to be the following kinds of motivation: "motivation awakening 
on the level of the ground,’ that is, when it awakens in the situation in 
which one has not yet embarked on any spiritual approach whatsoever; 
"motivation awakening on the level of the path,” when one first embarks 
on the approach of the $rávaka or the pratyekabuddha and then abandons 
that path to embark on this approach; and "motivation awakening on the 
level of the fruition,” when one trains in the lower approaches up to their 
fruition and then embarks on this path of mantra. 

As to the process whereby one's motivation awakens: 


>» "bodhicitta as directed resolve" occurs when one's mind is free of 
the fixed opinions found in lower approaches (such as those of ordi- 
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nary individuals, who are benighted by nature, or those who hold 
extreme views, who are benighted by design) and instead directs 
itself toward the Mahayoga approach; 

» "bodhicitta as aspiration" occurs when, on the foregoing basis, 
one aspires to thoroughly assimilate the meaning of the Mahayoga 
teachings; 

> “bodhicitta as application” occurs when one applies oneself to expe- 
riencing that meaning; 

> "bodhicitta as abiding” occurs when, having embarked on this 
approach, one maintains one’s efforts to put the principle of insepa- 
rability into practice; and 

> "bodhicitta as consummation” occurs when maintaining this effort 
brings one to the consummation of the five paths. 


Once one has aroused these five aspects, one has entered the direct 
path of the unsurpassable yoga that is far superior to the four alterna- 
tives: (1) the approach of gods and humans, which entails the resolve to 
gain release from lower states of rebirth; the approaches of (2) the gravaka 
and (3) the pratyekabuddha, which entail the resolve to gain release from 
cyclic existence; and (4) the approach of the transcendent perfections, 
which entails the resolve to gain release from the two extremes." Hav- 
ing entered this direct path, through these five aspects of bodhicitta one 
brings to a conclusion both alternatives: the path of complete freedom 
(through the principle of sublime intelligence) and the path of certainty 
(through the principle of skillful means). 


The Path of Sublime Intelligence [1] 


As for the first alternative, if we evaluate this path in a general way, once 
one has realized the view, one's mind directs itself with resolve toward the 
meditative absorption of suchness?? Then one develops the aspiration 
to experience the illusoriness of things. That leads to one's application to 
meditating on the single form of the deity. [4.159.a] One abides in the 
spiritual practice focusing on the elaborate version of the mandala and 
the group practice of the ganacakra ritual. And one brings this process to 
consummation on the four levels of a master of awareness. 

If we evaluate this alternative solely in terms of factors that are still 
corruptible,” three aspects pertain to the view: directed resolve; aspira- 
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tion; and application. Abiding pertains to the four steps from the medi- 
tative absorption of suchness up to and including the elaborate version 
of the mandala.** Consummation pertains to the group practice of the 
ganacakra ritual. 

The foregoing discussion illustrates how each of the five paths in fact 
entails these five aspects of bodhicitta. 


The Path of Skillful Means [2] 


As for the second alternative, there is a process whereby the mere onset 
of a directed stirring of bindu within the centers of the subtle channels 
brings about the arousal of bliss: this constitutes bodhicitta as directed 
resolve. The former moment of bliss fades, and one applies oneself to the 
succeeding moment: this constitutes bodhicitta as application. The sub- 
tle channels and bindu of one’s body abide in their natural condition, so 
that the bliss that has awakened abides without ceasing: this constitutes 
bodhicitta as abiding. Taking the former moment of bliss as one’s frame 
of reference, one aspires to the succeeding moment of bliss: this consti- 
tutes bodhicitta as aspiration. Through the process of bindu descending 
and being reversed, bodhicitta resides, shifting back and forth, in the tips 
of the channels in the vajra and lotus: this constitutes bodhicitta as a pro- 
cess of shifting. 

It is said that the foregoing factors define someone following this path, 
from the point of view that they are the bases on which the five aspects of 
bodhicitta are awakened. However, they define the essence of that path 
from the standpoint of what is awakened. 


Traversing the Path of Mabayoga [B] 


Second, the way in which one traverses the actual path itself is sixfold, 
entailing the paths of (1) accumulation, (2) linkage, (3) seeing, (4) medi- 
tation, and (5) consummation, and (6) an evaluation of parallels and 
degrees of progress. 


The Path of Accumulation [1] 


... one traverses the path of accumulation through the fourfold 
process that addresses both corruptibility and regression. 
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Generally speaking, in the context of the spiritual path there are four 
alternatives, depending on the presence or absence of corruptibility and 
the possibility for regression. The alternative that addresses both corrupt- 
ibility and the possibility of regression constitutes the four yogic prac- 
tices of the path of accumulation through which one traverses this path: 
supreme emptiness, compassion, illusoriness, and the elaborations based 
on the single form of the deity. 

In conjunction with this, the alternative of there being corruptibility 
but not the possibility for regression constitutes the group practice of the 
ganacakra ritual, which is the path of linkage that will be discussed next; 
this is because it is the pathway without obstacles, linking one directly 
with the incorruptible state, in which conduct is carried out on specific 
occasions. [ 4.159.b] 

The alternative of there being the possibility for regression but not 
corruptibility constitutes the case, for example, of an arhat, a spiritually 
advanced being who has already passed through the lower paths, being 
involved in the path of accumulation according to the mantra approach; 
this is because there exists the possibility that such a one might regress, 
due to an attitude based on self-centered thinking. 

The absence of both corruptibility and the possibility for regression 
will be discussed in the next section. In the foregoing alternatives, cor- 
ruptibility is explained as being of two types: primary and secondary. The 
primary type consists of the karma that entails deeply ingrained afflictive 
states, which causes one to fall into, and move within, the corruptible 
states of the three realms. The secondary type consists of three. factors 
of corruptibility: the corruptibility involved in the process of rebirth, of 
physical embodiment being perpetuated without one having any control; 
the corruptibility involved in states of existence, in which pleasant and 
unpleasant states are experienced without one having any control; and 
the corruptibility involved in the physical body, in that the body must be 


discarded without one having any control. 


The Path of Application [2] 


In the group practice of the ganacakra ritual, with corruptibility 


but not the possibility for regression, the results of the path of 
linkage 
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are the three paths of seeing nonduality, meditation, and 
consummation and the four levels of a master of awareness. 


In the group practice of the ganacakra ritual, which involves corruptibil- 
ity but not the possibility for regression, the foundation is established 
through the five aspects of excellence.” The mainstream practice is car- 
ried out through the four branches of approach and accomplishment.” 
By practicing in this way (including any supportive rituals) for six months, 
one traverses the pathway without obstacles, which links one directly 
with the state that is not subject to degeneration, so that the fruition of a 
master of awareness is accomplished. 

For a practitioner of the stage of development, the more common spir- 
itual attainments (the distinctive factors of karmamudra or jhanamudra) 
link one with the state of a master of awareness in either the realm of 
desire or the realm of form, whichever is appropriate. One practicing 
the stage of completion may employ any of the alternative modes (elabo- 
rate, unelaborate, or extremely unelaborate) in the group practice of the 
ganacakra ritual, using the four yogic practices of supreme emptiness and 
the rest. Depending on one’s level of acumen (keen, middling, or dull) 
one practices, respectively for six months, one year and two months, or 
one year and four months. This links one with the fruition states that 
result from this path, that is, the four levels of a master of awareness,” 
which are themselves subsumed within the three paths of seeing, medita- 
tion, and consummation; these constitute the paths that involve neither 
corruptibility nor the possibility for regression. [ 4.160.a] 


The Path of Seeing [3] 


In the third place, the path of seeing is twofold: the state still subject to 
the complete maturation of karma, and that of power over longevity. 


Masters of Awareness Still Subject to the Complete 
Maturation of Karma [a] 


Although one has realization of the actual nature of phenomena 
on the path of seeing, the residual traces of one’s physical body 

have not been refined away, so one has the three qualities of 
someone still subject to the complete maturity of karma. 
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One'5 positive qualities are augmented, one gains mastery of the 
four kinds of enlightened activities, and one gains deeper levels 


of insight 


and other qualities, so that one can benefit beings throughout a 
world system.?? 


Although those on the path of seeing are alike in their realization of the 
actual nature of phenomena, due to the degree of power and strength of 
their minds they are of two kinds: masters of awareness still subject to the 
complete maturation of karma? (for whom the residual traces of their 
bodies have not been refined away by the experience of timeless aware- 
ness) and masters of awareness with power over longevity? (for whom 


the residual traces have been refined away). The Short Exposition of the 
Path states: 


Since capability may or may not have been gained, 
the path of seeing can occur in two ways. 


Masters of awareness who are still subject to the complete maturation 
of karma have gained stability in the meditative absorption of elaborating 
the single form of the deity, and so they engage in the group practice of 
the ganacakra ritual to some degree (whether ideal, middling, or mini- 
mum). Due to this, they have the three qualities of one still subject to the 
complete maturation of karma: 


(1) they are not yet free of the flesh and blood body that is the result of 


that complete maturation; 


(2) their minds have matured into the experience of the utterly lucid 
embodiment of the deity; and 

(3) they have the certainty that, in whatever way they wish, they will 
be brought to the state of masters of mahàmudrà awareness immediately 


after becoming free of the confines of the physical body?" The Graduated 
Path states: 


While the mind holds the image of the deity's form, 
when one becomes free of the constraints of the physical body, 
the symbolic embodiment of the deity becomes evident: 

this refers to those “still subject to complete maturation.” 
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As for the conduct in which they engage, for their own benefit such 
activities as those associated with the configuration of the mandala serve 
to perfect their twofold spiritual development, while they ensure complete 
benefit for others by way of their mastery of the four kinds of enlightened 
activities» And being endowed with the completely pure level of the 
incorruptible divine eye™ and other powers, they ensure benefit through 
their actual form, but only throughout a single world system,’ for the 
way in which they cause emanated forms to manifest is only somewhat 
similar to that of masters of awareness with power over longevity. 


Masters of Awareness with Power over Longevity [b] 


There is accomplishment through alchemical means, the descent 
and holding of bindu through subtle energy, [4.160.b] 

but the indestructible” vajrakaya, in which corruptibility is 
finished with, is far superior to these. 

With power over longevity through completing the path, 
omnipresent distortions are refined away, 

and due to the four kinds of spiritual miracles, the six levels of 
deeper discernment, 

and the twenty-five aspects of sense consciousness, one benefits 
beings in a three-thousandfold universe. 


Generally speaking, power over longevity comes about in one of four 
ways: (1) by relying on medicines resulting from an alchemical process; 
(2) by relying on the process of bindu descending and being held; (3) by 
relying on the “lamp,” the focal center of subtle energy; and (4) through 
the final completion of the sublime spiritual path. 

Of these four alternatives, here we are concerned with the latter, which 
is far superior to the former three. One engages in the group practice of 
the ganacakra ritual with a mind that is distinguished by its familiarity 
with realization born of the view and meditative absorption that come 
about through the three kinds of sublime intelligence. Due to this prac- 
tice, one brings to consummation the realization of the first spiritual level, 
so that all that is corruptible is finished with. One's mind and body have 
both matured into the experience of the utterly lucid embodiment of the 
deity, so that one has the vajrakaya, which is unborn and indestructible 
and endowed with the distinctive qualities of the rainbow body, such as 
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subtlety and lightness. One is a master of awareness with power over 


longevity through one’s final completion of the sublime spiritual path. 
The Graduated Path states: 


Having seen what is truly meaningful and taken one’s involvement 
to its conclusion, 


through the spiritual attainments of practicing the conduct of the 
ganacakra, 

one finishes with all that is corruptible in the components of one’s 
body and the process of rebirth. 


One has a vajra body and is of the type with power over 
longevity.” 


As for the conduct in which these masters engage, for their own ben- 
efit.they refine away the omnipresent distortions in their makeup, while 
for the benefit of others they act for the sake of beings through the four 
kinds of spiritual miracles,” the four kinds of enlightened activities, and 
so forth. As for their attributes, the Heart Essence of Secrets states: 


Although they do indeed take completely pure rebirths 
as human beings, or gods, or even as Brahma, 
they abide on the special spiritual levels.™ 


These are, in fact, the attributes of their emanated forms; these mas- 
ters are, in essence, such that the physical bodies they had in their most 
recent lifetimes have been carried forward as vajra bodies, keeping the 
same forms as the previous physical bases, but in general endowed with 
the six levels of deeper discernment. 

In particular, at this point they have left the domain of ordinary con- 
sciousness and entered the domain of timeless awareness, in which what 
is perceived are awareness’s own manifestations. It is due to this key point 
that their visual consciousness alone can not only see forms, [4.161.a] 
but can also perform the functions of all five sense consciousnesses, also 
hearing sounds, smelling odors, tasting flavors, and being aware of tactile 
sensations. The same principle applies to the other four sense conscious- 
nesses, so that there are twenty-five aspects of sense consciousness with 
which these masters are able to ensure benefit within a sphere of influence 
that is equal to a billion world systems. 
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For their own benefit, they are brought gradually or all at once to the 
state of either a master of mahamudra awareness?" or a master of sponta- 
neously present awareness,” whichever is appropriate. There may also be 
those whose minds are so vast that they are brought to the ultimate level 


of buddhahood. 


The Path of Meditation [4] 


On the path of meditation, masters of mahamudra have illusory 
forms of timeless awareness. 

Beginning with the level of The Stainless One, and up to the 
pathway of complete freedom on the tenth level, 

they are subsumed within five families of masters of awareness: 
vajra, cakra, ratna, 

padma, and karma. Indwelling distortions are refined away, 

and enlightened activities are carried out in whatever way 
necessary to guide beings, 

on a scale equal to that of a sambhogakaya pure realm. 


There isa momentum to one’s familiarization with the meditative absorp- 
tion of elaborating the single form of the deity; and there is an unwaver- 
ing state of meditative absorption that is due to the object of meditation 
becoming fully evident once one has become purified of the omnipres- 
ent obscurations. These factors refine away indwelling distortions, after 
which one's own mind fully experiences the state of mahamudra. Thus, 
on the path of meditation one becomes a master of mahamudra aware- 


ness, endowed with an illusory embodiment of timeless awareness. The 
Graduated Path states: 


One’s own mind is the supreme seal, mahamudri, 

the deity that becomes fully evident through meditation, 

with major and minor marks of more common and sublime 
attainment. 

This is sambhogakaya, the second**—family of mahamudra 
masters. ... 

... Endowed with the attributes of an illusory embodiment of 
timeless awareness, 

the ordinary elements are freed within the vajra body.” 
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That is to say, beginning with the second level, that of The Stain- 
less One, up to and including the pathway of complete freedom on the 
tenth level, these masters are subsumed within five families: vajra, cakra 


(wheel), ratna (jewel), padma (lotus), and karma (activity). The former 
source states: 


They become masters of awareness: 
vajra, wheel, jewel, lotus, and sword. 


In regard to this passage, it is said that the term “master of awareness 
of the vajra" refers to those from the second to the fifth level because it is 
the vajra state of timeless awareness, born of realization, that does away 
with the more obvious levels of obscuration. [4.161.b] The term “master of 
awareness of the wheel” refers to two levels: the sixth because one engages 
in conduct primarily focusing on the transcendent perfection of sublime 
intelligence and presents spiritual teachings; and the seventh because 
one’s skill in means becomes ongoing, like a wheel. The term “master 
of awareness of the jewel” refers to the eighth level, on which one gains 
mastery of the experience of nonconceptual timeless awareness." The 
term "master of awareness of the lotus" refers to the ninth level since one 
refines one's sphere of experience and acts for the benefit of beings with- 
out attachment.” And the term “master of awareness of the sword” refers 
to the tenth level because one ensures benefit for countless beings through 
an abundance of enlightened activities.” But there are, in fact, varying 
ways of classifying these demarcations according to the spiritual levels. 

The attributes of the deity’s form (that is, of primordial unity) are the 
major and minor marks that express the very embodiment of complete 
perfection. For one’s own benefit, this refines away indwelling distor- 
tions, while for the benefit of others one can manifest emanated forms to 


guide beings in any way possible, even such forms as those of hunters and 
prostitutes. The Graduated Path states: 


While not straying from the context of meditative equipoise, ... 
... they ensure guidance with emanated forms, 
such as those of hunters and prostitutes. 


As for the scope and beneficial function of their deeper levels of dis- 
cernment, they share the qualities of the twenty-five aspects of sense 


228 — THE TREASURY OF KNOWLEDGE 


consciousness with masters of awareness with power over longevity; but 
in this case these aspects are distinctly clearer and more stable, and these 
masters act for the benefit of beings who are on a scale equal to that ofa 


sambhogakaya pure realm. 


The Path of Consummation [5] 


On the path of consummation, for masters of spontaneously 
present awareness, regents of the sixth family, 

the vajralike state refines away distortions of the three successive 
steps of subtle experience. 

Their deeds, emanations, and sublime intelligence are somewhat 
like those of victorious ones. 


During the path of meditation, the power of one’s familiarity with what 
took place on the path of seeing is perfected, so that the three kinds of 
sublime intelligence purify one of indwelling distortions, such that one is 
by nature poised to abide on the path of consummation, without actually 
having yet attained the level of buddhahood. According to the enlight- 
ened intent underlying the lower and higher classes of tantra, they may be 
classified into three families, five families, and other models. In this case, 
however, we are concerned with the totality of the five spontaneously 
present kayas, [ 4.162.a] bearing the attributes of supreme Vajradhara and 
functioning as regent of the sixth family, such as Guhyapati, or the Lord 
of Secrets. 

As for the conduct in which these masters engage, for their own ben- 
efit there is the vajralike samadhi; this is the inner factor contributing 
to manifest enlightenment that refines away the most subtle cognitive 
obscurations, which are the distortions of the three successive steps of 
subtle experience. For the benefit of others, in postmeditation they act 
to benefit beings in a manner somewhat similar to that of buddhas. As 
for their emanated forms, they manifest these in ways that approximate 
those of the sublime nirmanakaya manifestations, such as performing the 
twelve enlightened deeds. As for the scope and beneficial function of 
their levels of deeper discernment, the scope is that of the sublime intel- 
ligence that discerns things in all their multiplicity, somewhat similar to 
that of victorious ones; this ensures any appropriate degree of benefit on 
a scale as pervasive as that of space. The Graduated Path states: 
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Thus, pure timeless awareness itself constitutes the totality of che 
five spontaneously present kayas, 

those of the vajra holders. 

Without straying from this state, spontaneous and uniform, 

they abide in nonconceptuality, 

and having done away with latent tendencies, 

in a few steps they are the highest masters of awareness.™ 


Parallels and Degrees of Progress [6] 


In the sixth place, the source verses state: 


There are parallels to the ordinary levels of The Utterly Joyful One, 
The Immutable One, and The Cloud of Dharma, 
but although the degrees of progress are equivalent, there is 


superiority of intent and conduct. 


A master of awareness who is still subject to the complete maturation 
of karma is functionally equivalent to a bodhisattva on the path of see- 
ing (which is to say, the level of The Utterly Joyful One) in the caused- 
based approach. Furthermore, masters of awareness with power over 
longevity and the other kinds of masters are functionally equivalent to 
bodhisattvas on the first, eighth, and tenth levels of the caused-based 
approach (although even given these correspondences concerning the 
degree of progress on the path, the enlightened intent and the deeds and 
conduct of masters of awareness are far superior to those of bodhisattvas 
for numerous reasons). Thus, it is held that the eighth level of the cause- 
based approach is equal to that of a master of awareness with power over 
longevity, the tenth level to that of a master of mahamudra awareness, 
and the level of no more training (called “Total Illumination”) to that of 


a master of spontaneously present awareness. The Short Exposition of the 
Path states: 


Furthermore, the first master is equal in circumstances to the 
first level, 


while the sublime master of the second kind 
is equal in circumstances to the bodhisattva of the eighth level. 
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The third kind is definitely equal in circumstances to the tenth 
level, [4.162.b] 

for the vast enlightened intent and conduct of the former is far 
superior." 


Conduct in Mahayoga [C] 


As for the conduct that is one’s support on this path: 


Meditative equipoise is the one-pointed meditative stability 
specific to a level, 

while postmeditation involves three kinds of conduct: the pursuit 
of virtue like that ofa youth; 

like that of a madman; and like that ofa ruler holding the 
throne. 

Decisiveness comes through the paths of skillful means and 
freedom and eight aspects of conduct. 


As to what conduct constitutes in essence, the Three Stages states: 


Because there are distinct states of meditative absorption, 


conduct complies with this, and one engages in it in accord with 
the scriptural sources.” 


That is to say, conduct is any action committed by someone on the 
spiritual path through any of the three avenues of being, when that action 
is influeticed by special skillful means. In this regard, conduct is of two 
kinds: conduct during meditative equipoise, and conduct during post- 
meditation. As for conduct during meditative equipoise, one engages in 
conduct through the one-pointed meditative stability specific to any of 
the five paths or the four levels of masters of awareness. 

Here, though, we are primarily concerned with postmeditation. As 
to the way in which one engages in such conduct, one involves oneself 
by integrating sublime intelligence, imbued with the view of the lack 
of identity, with the skillful means of supreme compassion. It is this 


involvement that purifies one of distortions affecting the three avenues 
of one’s being. 
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As for the derivation of the term, "conduct" corresponds to the San- 
skrit term carya, and connotes that one carries out activities by engaging 
in the conduct of the mantra approach, in order to make one's physical, 
verbal, and mental actions truly meaningful. 

Ifwe analyze this conduct, generally speaking, it is to thoroughly purify 
one's body, speech, and mind. But if we elaborate on this slightly, when 
one is a beginning practitioner one has not yet gained stability in medita- 
tive absorption, and so one trains assiduously and carefully, remaining 
heedful, so that one's behavior is like that of a “youthful” spiritual practi- 
tioner.?" The Pinnacle states: 


Until one has gained stability, 
one is unsullied by objectionable actions 
and maintains the three levels of ordination. 


That is to say, in a heedful manner one guards the realization one gains 
during meditative equipoise, while in between practice sessions one car- 
ries out the ten kinds of spiritual practice and other postmeditation 
activities. [4.163.a] Once one has gained some small degree of stability in 
one's meditative absorption and so is able to blend meditative equipoise 
with postmeditation awareness, one's conduct is that of a “madman,” that 
is, conduct ensuring that one's realization is able to stand up to any and all 
circumstances. And when one’s meditation absorption has become very 
stable and one’s realization does not undergo any fluctuation, one’s con- 
duct is like that of a ruler holding the throne; one applies oneself solely to 
benefiting others. These are the three kinds of conduct. 

More specifically, conduct is explained as being of two types: the spiri- 
tual deportment of the path of skillful means, and the heedful conduct 
of the path of freedom. In the case of the latter, there are eight forms 
of conduct. Seven of these are the conduct of people who progress in 
a developmental manner: (1) conduct based on faith and diligence; (2) 
conduct in accord with sublime intelligence; (3) conduct in accord with 
skillful means; (4) conduct that is focused on one point; (5) conduct that 
is involved with elaboration; (6) conduct that is involved with group 
practice; and (7) conduct that involves miraculous powers. 

The eighth kind is the conduct of people who progress in a nonlinear 
fashion, which is superb conduct free of moral judgments. 
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The first aspect, that of conduct based on faith and diligence, applies 
to the situation of someone coming to a definitive understanding of the 
view. With three aspects of faith (that is, faith based on awe, a desire to 
emulate, and trust”), one engages in hearing and contemplating spiritual 
teachings, pursuing these to their conclusion with unflagging diligence. 

The second aspect, that of conduct in accord with sublime intelli- 
gence, applies to the situation of someone experiencing supreme empti- 
ness. In meditative equipoise, one maintains the meditative absorption 
of supreme emptiness. In postmeditation, one engages in conduct in the 
aftermath of that. 

The third aspect, that of conduct in accord with skillful means, applies 
to the situation of someone experiencing compassion and the illusoriness 
of things. In meditative equipoise, one cultivates illusion-like compassion 
toward all beings included in the six classes, without naive attachment to 
any ofthem. In postmeditation, one views everything within one's sphere 
of perception as being like an illusion. 

The fourth aspect, that of conduct focused on one point, applies to the 
situation of someone meditating on the single form of the deity. In medi- 
tative equipoise, one meditates on the single form of the deity (peaceful 
if a peaceful deity practice, wrathful if a wrathful one), the enlightened 
embodiment expressing the primordial unity of emptiness and compas- 
sion. In postmeditation, too, one maintains the continuity of that prac- 
tice. 

The fifth aspect, that of conduct involved with elaboration, [4.163.b] 
applies to the situation of someone meditating on the elaborated mandala 
of the deity. In both meditative equipoise and postmeditation, one trains 
in increasing the previous single form of the deity so that the vision of 
the deity unfolds, becoming the manifestation of a mandala of deities, 
with a principal figure or figures and the retinue, as an expression of this 
primordial unity that one integrates continuously into one’s awareness as 
a naturally arising manifestation. 

The sixth aspect, that of conduct involved with group practice, 
applies to the situation of someone engaging in the group practice of 
the ganacakra ritual. In both meditative equipoise and postmeditation, 
one engages without interruption in conduct that involves five ritual ele- 
ments. The Graduated Path states: 
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One engages in conduct that involves five ritual elements; 
there are two kinds of actual offerings.” 


As for the five ritual elements mentioned, the same source describes 
them as follows: 


Raiment, ornaments, food and drink, song and chant, and dance— 

if one engages wholeheartedly in these as the massing clouds of the 
ganacakra, 

knowing them to embody Him, 

the mandala that is the source of marvels is delighted 5" 


The seventh aspect, that of conduct involving miraculous powers, 
applies to the situations of the four levels of masters of awareness. Thus, 
there are four contexts: that of a master of awareness still subject to the 
complete maturation of karma; that of a master of awareness with power 
over longevity; that of a master of mahamudra awareness; and that of a 
master of spontaneously present awareness. 

In the first context, for one’s own benefit one uses the activities associ- 
ated with the configuration of the mandala to perfect one’s twofold spiri- 
tual development. For the benefit of others, one ensures complete benefit 
through the four kinds of enlightened activities. 

In the second context, for one’s own benefit one refines one’s dynamic 
experience of pure awareness by cultivating one’s view, so that omnipres- 
ent distortions are refined away. For the benefit of others, one ensures 
benefit through the four kinds of spiritual miracles, the four kinds of 
enlightened activities, and other means. 

In the third context, for one’s own benefit one refines away indwelling 
distortions. For the benefit of others, without straying from the context 
of one’s enlightened intent, one acts for the welfare of all, in impure and 
relatively pure states, through myriad emanations. 

In the fourth context, for one’s own benefit one relies on the victorious 
ones of the five families and others, refining away the cognitive obscura- 
tions. For the benefit of others, one manifests the myriad deeds of the 
nirmanakaya, such as the twelve enlightened deeds, in buddha realms 
without limit, and acts as a codifier of the secret tantras. 

The eighth form of conduct is that of people who progress on the path 


of freedom in a nonlinear fashion. [4.164.a] This is superb conduct, for 


234 — THE TREASURY OF KNOWLEDGE 


in postmeditation awareness one has no fixed conceptual framework, has 
no attachment, and is free of any deliberate effort or reifying concepts. As 
the All-Embracing Intent states: 


Engage in yogic conduct with no fixed conceptual framework; 
although one engages in all conduct in such a manner, 
ultimate reality is the most sublime form of conduct. 


Which is to say, the decisive experience of this comes about through the 
foregoing aspects of conduct. 


The Paths and Levels of Anuyoga [III] 


The explanation of the Anuyoga approach (the tradition based on explan- 
atory commentaries™) has two topics: a general discussion of the way this 
approach relates to one’s acumen, and specific individual discussions of 
how its classification of five yogic phases” relates to its levels.” 


Acumen and Anuyoga Practice [A] 


In Anu, for the highest level of mind, the paths and levels are 
traversed in one fell swoop; 

the intermediate and lesser levels are either traversed in succession 
or in a nonlinear way, moreover, . . . 


In the Anuyoga tradition, generally speaking, those whose minds are of 
the highest level, and very powerful, reach the conclusion of this path 
by accomplishing all the states of realization, and the familiarity thereof, 
in one fell swoop. So they are saved any of the effort involved in travers- 
ing the paths and levels in succession. Those on both the intermediate 
and the lesser levels traverse the four paths that require training (includ- 
ing the ten spiritual levels) either in succession or in a nonlinear fashion, 
whichever is appropriate under the circumstances; this brings them to the 
final fruition state, the path of no more training. The word “moreover” 
signifies that this line of verse is grammatically connected in with the fol- 
lowing one. 
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Five Yogic Phases [B] 


Second, there are five discussions: those of the paths of accumulation, 
linkage, seeing, meditation, and consummation. 


The Path of Accumulation [1] 


... SO two levels, that of unpredictable change and that of the basis 
of reliance, 

constitute the path of accumulation (the directing of will), 
in which the deity's embodiment is an expression of one's 
dedicated intent. 

This ensures the more common accomplishments, such as deeper 
levels of insight and levels of deeper discernment. 


Let me briefly describe the way in which the ten levels correspond to the 
five yogic phases in the interpretation of this tradition. In the first place, 
there are two levels that constitute the path of accumulation: “the level 
of unpredictable change"*" and "the level of the basis of reliance." 9" They 
are subsumed within "the yoga of the mind's directed intent; ? in which 
the embodiment of the deity is an expression of one's dedicated intent. 
This phase ensures the accomplishment of the more common spiritual 


attainments, such as the deeper levels of insight and the levels of deeper 
discernment. 


The Path of Linkage [2] 


The levels of the major refining process, the continuity, and the 
basis of merit 
constitute the path of linkage (the affirmation of one’s birthright), 
in which the embodiment of the deity’s form is an expression 
of the unity of subtle energy and mind. 
Three levels (the third, the “level of refining away major obscurations” ;™ 
[4.164.b] the fourth, the “level of continuity of training”; and the fifth, 
the “level of the meritorious basis”) constitute the path of linkage, 
called “the yoga of affirming one’s spiritual birthright." This ensures the 
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accomplishment of the deity’s embodiment as an expression of the unity 
of subtle energy and mind. 


The Path of Seeing [3] 


Due to the expedient cause, changeable bliss is done away with, 
and all that is corruptible comes to an end. 

Improvement constitutes the path of seeing, in which the 
embodiment of the deity is an expression of the unity of bliss 


and emptiness. 


In this case, one relies on the group practice of the ganacakra ritual as the 
expedient cause that does away with the most obvious states of change- 
able bliss. With all that is corruptible having thus come to an end, this 
is the sixth level, the “level of the improvement of stability which con- 
stitutes the path of seeing, which is called “the yoga of supreme inspira- 
tion.”* This ensures the accomplishment of the deity's embodiment as an 
expression of utter lucidity, the unity of bliss and emptiness. 


The Path of Meditation [4] 


The framework that ushers in the fruition constitutes the path of 
meditation, the receiving of the supreme transmission. 

The embodiment of the deity is an expression of the uninterrupted 
state of primordial unity that still involves training. 


In the aftermath of one’s arising from the utterly lucid state of the path of 
seeing comes the seventh level, the “level of the framework that ushers in 
the fruition state, ^5 which constitutes the path of meditation, called “the 
yoga of receiving the supreme transmission.” This ensures the accom- 
plishment of the embodiment of primordial unity that still involves 
training, that is, the uninterrupted state of timeless awareness as the real- 
ization of the actual nature of phenomena and of the pure perception of 
the deity's embodiment. 
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Ihe Patb of Consummation [5] 


Three levels—abiding without change, permeation, and the unive- 
rsal range of perfection— constitute the path of consummation, 

the perfecting of supreme dynamic energy. Through the pathway 
without obstacles 


that lies at the very threshold of enlightenment, the empowerment 
of supreme passion 

refines away subtle distortions, bringing the experience of 
primordial unity that requires no more training. 


Next, three levels (the eighth, the “level of abiding without change"; " the 
ninth, the “level of the permeation of the actual nature of phenomena”; 
and the tenth, the “level of the universal range of perfection" 9?) consti- 
tute the path of consummation, subsumed within what is called “the yoga 
of perfecting supreme dynamic energy. ^" The outcome of this is the path 
of no more training: by one’s relying on the pathway without obstacles 
that lies at the very threshold of enlightenment, one follows the.path of 
supreme passion that confers empowerment into the fruition state, the 
empowerment that refines away the subtle habitual patterns associated 
with the progression of the three successive steps of subtle experience.™ 
This brings mastery of the state of the glorious Samantabhadra; which 
is to say, the totality of the four kayas and five aspects of timeless aware- 
ness, the very essence of spontaneous presence, and the inseparability of 
the twenty-five factors of the fruition state’ of primordial unity that 
requires no more training. | 4.165.a] Thus, one can act to benefit those to 
be guided through enlightened activities that are ever-present, all-perva- 
sive, and spontaneously accomplished. The Synopsis states: 


The fruition, in truth, is perfect buddhahood. 

There are countless factors subsumed within twenty-five 

of form, speech, mind, qualities, and activity. 

This is omniscience, spontaneously present and complete. 


Each of the ten levels has its corresponding set of circumstances, such 
as those levels that pertain to the situation in which one directs one’s will. 
In these ten sets of circumstances, one meditates with a process specific 
to that level (a process that accords to some degree with the actual nature 
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of phenomena, the very essence of things just as it is), so that one pro- 
gresses in stages. Each of the ten levels has its specific factor to be refined 
away; these are, respectively, (1) the more obvious and (2) the more subtle 
habitual patterns of karma, which function as conditioning factors; (3) 
the more obvious, (4) the less obvious, and (5) the more subtle habitual 
patterns that account for overt behavior; (6) the omnipresent factors; 
(7) the indwelling obscurations;?$ and (8) the more obvious, (9) the less 
obvious, and (10) the more subtle latent obscurations." One is purified 
of these successively and so brought to higher and higher levels through 
the ten aspects of bodhicitta (bodhicitta as directedness and so forth). 
The traversal of these ten aspects is discussed at great length in the princi- 
pal sütra, explanatory tantras, and pith instructions™—for example, the 
second chapter of the source tantra the All-Embracing Intent—in con- 
junction with ten analogies, such as that of a tiny star. 


The Paths and Levels of Atiyoga [IV] 
The explanation of the Atiyoga approach (the tradition based on pith 


instructions??) has four topics: an explanation in connection with the 
innate purity imbuing the four stages of empowerment; an explanation 
relating this to the way in which the four visions unfold; a concise presen- 
tation of the qualities associated with those visions; and an explanation 
of conduct, that is, the way in there is ongoing immersion in genuine 


being. 


Empowerment in Atiyoga [A] 


This explanation has two topics: a general presentation of how the spiri- 
tual path relates to the process of empowerment, and a specific explana- 
tion of the way in which four levels specific to masters of awareness are 
attained. 


Path and Empowerment [1] 


The paths and levels of Ati transcend developmental effort. 
Nonetheless, within the four stages of empowerment found in the 
extraordinary secret cycles, 
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some sixteen subdivisions of the aspects of manifest realization are 
differentiated. 

The same is true for the levels of dedicated interest, involvement, 
transformation, and decisiveness. 

Together these are thirty-two factors. Timeless awareness is 
analyzed into four aspects [4.165.b] of abiding, 


awakening, attainment, and arising, giving sixty-four factors that 
contribute 


to the perfection of the sublime level of Vajradhara. 


In this effortless approach of Atiyoga, the state of utter lucidity is made 

fully evident in one's experience, and so one is already engaged in lower 

approaches (primordially so); this approach transcends the concerted 
effort required to traverse some graduated path, or to follow some step- 
by-step process of refinement. So the Dzogchen, or Great Perfection, 
approach is said to consist of a single level and to require no process of 
refining away or traversing anything, for the intention underlying this 
statement is that when the higher approach is completed, the lower ones 
are completed as a matter of course. The single level referred to is that of 


pure and spontaneously present awareness. As the All-Creating Monarch 
states: 


The level of pure and spontaneously perfect awareness, 
uncontrived and unrefined.“ 


Nevertheless, even in this specific path it is necessary for one to be puri- 
fied of distortions affecting the three avenues of one’s being, of the physical 
body, of thoughts stirring the mind, and of the more obvious expressions 
of the interaction between subtle energy and mind. When one is puri- 
fied of these, the paths and levels of lower approaches are completed as a 
matter of course; therefore, while the Dzogchen approach parallels these 
lower approaches, it is far superior to them, for on its single level are all 
the factors of manifest realization that can be differentiated as aspects of 
timeless awareness and the qualities of enlightenment. A systematic pre- 
sentation of these factors is discussed in the tantras of the extraordinary 
secret cycles. According to these discussions, generally speaking, the bases 
on which this path is completed are the four stages of empowerment, the 
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elaborate one and the rest.“ Within these four stages of empowerment, 
however, there are some sixteen subdivisions (the elaborate subdivision 
of the elaborate empowerment and the other subdivisions) that are dis- 
cussed below; these serve as the bases for perfecting the qualities associ- 
ated with the causal, or more ordinary, levels. 

There are also sixteen subdivisions to four distinctive levels: those of 
dedicated interest; engagement; transformation; and decisiveness. Each 
of these has its internal subdivisions, such as the dedicated interest of ded- 
icated interest. If we add the former and the latter subdivisions together, 
we arrive at a total of thirty-two factors, which are said to serve as the 
causes for one to attain Vajradharas thirty-two distinctive and sublime 
marks of perfection. 

In the case of each of the sixteen subdivisions of the special levels, 
timeless awareness can be analyzed into four aspects termed “abiding, 
“awakening,” "attainment; and “arising.” This gives a total of sixty-four 
factors, which are described as perfecting the sublime levels of Vajra- 
dhara. [4.166.a] 

Generally speaking, the way in which the path is completed through 
the four stages of empowerment is as follows: 'The elaborate empower- 
ment serves as the basis for the attainment of the qualities that are associ- 
ated with completing the twelve steps on the path of accumulation. The 
unelaborate empowerment serves as the basis for completing the four 
phases that anticipate the decisive breakthrough on the path of linkage. 
The extremely unelaborate empowerment serves as the basis for complet- 
ing the path of seeing. The utterly unelaborate empowerment serves as the 
basis for completing the nine levels of the path on meditation. 

The sixteen subdivisions within the four stages of empowerment serve 
to purify one on the outer level of sixteen influences exerted by the ele- 
ments, on the inner level of sixteen thought patterns in the mind, and on 
the secret level of sixteen unstable fluctuations of bindu. This being the 
case, these sixteen empowerments are acknowledged since they contrib- 
ute to one’s gaining the certainty of abiding on the corresponding sixteen 
levels of the unsurpassable approach. 

As to how the sixteen empowerments correspond to the four special lev- 
els, the elaborate subdivision of the elaborate empowerment corresponds 
to the special level on which one is endowed with dedicated interest: one 
is distinguished by one’s yearning and merit. The unelaborate subdivision 
of this empowerment corresponds to the level of pure engagement: by 
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relying on a certainty born of one’s faith, one becomes involved with a 
growing sense of self-determination. The extremely unelaborate subdivi- 
sion of this empowerment corresponds to the level of the transforma- 
tion of things into their purest form: one is no longer caught up in the 
bonds of ordinary body and speech. The utterly unelaborate subdivision 
of this empowerment corresponds to the level of the decisive termina- 
tion of karma: one is no longer caught up in conceptual structures and 
cyclic existence. A similar correspondence applies to the subdivisions of 
the remaining three empowerments. 


As to the detailed analysis of the sixteen levels and what they consti- 
tute in essence: 


(1) the dedicated phase of dedicated interest constitutes the cer- 
tainty born of faith; 

(2) theinvolved phase of dedicated interest constitutes the certainty 
of compassion; 

(3) the transformative phase of dedicated interest constitutes the 
application of skillful means; 

(4) the decisive phase of dedicated interest constitutes the deci- 
siveness concerning what is truly meaningful that is arrived at 
through sublime intelligence; 

(s) the dedicated phase of engagement constitutes a dedicated inter- 
est in developing calm abiding; 

(6) the involved phase of engagement constitutes engagement in 
developing deeper insight; 

(7) the transformative phase of engagement constitutes the trans- 
formation of the realization gained in meditative equipoise into 
distinct states; 

(8) the decisive phase of engagement constitutes the decisive arrest 
of thoughts stirring in the mind during postmeditation; 

(9) the dedicated phase of transformation constitutes freedom from 
fixation on clothing oneself; 

(1o) the involved phase of transformation constitutes freedom from 
fixation on food; [4.166.b] 

(11) the transformative phase of transformation constitutes freeing 
the dream state into that of utter lucidity; 

(12) the decisive phase of transformation constitutes freedom from 
habitual patterns and afflictive states; 
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(13) the dedicated phase of decisiveness is one in which, due to one's 
conduct, one is no longer caught in cyclic existence; 

(14) the involved phase of decisiveness is one in which, due to one’s 
meditation, one abides in meditative stability; 

(15) the transformative phase of decisiveness is one in which, due to 
one’s view, one is no longer caught up in perceptions based on 
confusion but can transform one’s experience of the three realms 
into that of the three kayas; and 

(16) the decisive phase of decisiveness constitutes the fruition state, 
in which one eradicates both samsára and nirvana at one and the 
same time. 


Four Levels of Masters of Awareness [2] 


Immersion in genuine being, supreme immersion, analysis, and 
realization: 

each is further analyzed into four subdivisions, giving sixteen levels 
of masters of awareness. 

These are causal levels, attained through recollection of the four 
stages of empowerment. 


The four levels referred to are those of the level of immersion in genu- 
ine being,” the level of supreme immersion, the level of immersion in 
analytical discernment, and the level of immersion in realization. In a 
general context, these are further divided into eight: two aspects, trans- 
formative or nontransformative, for each level. But they may be analyzed 
more precisely into four aspects for each level: The first level involves four 
subdivisions, termed “immersion in genuine being,’ “immersion in genu- 
ine action,’ “immersion in genuine conduct,’ and “immersion in genu- 
ine transformation.” The second level involves four subdivisions, termed 
“the level of total immersion in genuine being,” “the level of immersion 
in genuine certainty of one’s natural state,” “the level of immersion in 
conceptual elaboration,’ and “the level of immersion in perfect freedom 
from anything needing to be done.” The third level involves four subdivi- 
sions, termed “the level of symbol,’ “the level of meaning,’ “the level of the 
inseparability of symbol and meaning,’ and “the level of their distinct- 
ness.” The fourth level involves four subdivisions, termed “the level of 
exercising miraculous powers, “the level of special realization,” “the level 
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of manifest onset,’ and “the level of ascertaining the heros birthright.” 

Taken together, these subdivisions constitute some sixteen levels. On 
these sixteen levels, moreover, on the first level one can demonstrate seven 
miraculous powers of discerning consciousness; from this level up to the 
fifteenth, one can demonstrate seven further powers on each level; and 
someone on the sixteenth level is capable of demonstrating nineteen 
kinds of spiritual miracles. Thus, one gains mastery of more than one 
hundred miraculous powers. [4.167.a] These are called “the levels of mas- 
ters of awareness.” They are causal levels that are attained through one’s 
recollection in the wake of the four stages of empowerment. 


Four Visions of Atiyoga [B] 


The second explanation, relating the foregoing to the way in which the 
visions unfold, has two topics: an explanation of some sixteen stages of 
visionary experience, and an explanation of the sixteen levels. 


Sixteen Visions of Atiyoga [1] 


The four visions each involve stages of manifestation, increase, 
attainment, 


and complete attainment, so the levels of the visions associated 
with the fruition 


are sixteen measures in one’s experience of timeless awareness. 


In each of the four visions (that of the direct experience of the actual 
nature of phenomena and the rest™’) there are four stages: those of mani- 
festation, increase, attainment, and complete attainment. So there are, in 
fact, some sixteen stages of visionary experience; these serve as measures 
of one’s experience maturing into that of timeless awareness, and so they 
are termed “the fruition levels of the protector Vajradhara.” 

These sixteen stages of visionary experience are, in their essence, as fol- 
lows: 


As for the vision of the direct experience of the actual nature of phe- 
nomena: 
(1) one’s eyes allow the onset of its manifestation; 


(2) the very nature of the visual faculty constitutes a further degree 
of increase; 
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(3) the perception of the "chain formation” constitutes its attain- 
ment; and 

(4) the gaining of familiarity with that constitutes a further degree of 
attainment. 

As for the vision of the enrichment of meditative experience: 

(s) light constitutes the onset of its manifestation; 

(6) spheres of light constitute a further degree of increase; 

(7) the clear vision of spheres of five colors constitutes its attain- 
ment; and 

(8) their vibrating and shimmering, giving off rays of light, consti- 
tutes a further degree of attainment. 

As for the vision of pure awareness reaching full expression: 

(9) enlightened forms constitute the onset of its manifestation; 

(10) the appearance of these as masculine and feminine forms in 
union constitutes a further degree of increase; 

(11) their arrangement in groupings of five constitutes its attainment; 
and 

(12) the perfect appearance of the mandala constitutes a further 
degree of attainment. 

As for the vision of resolution: 

(13) one’s awareness not remaining focused on the forms and the 
aspects of timeless awareness constitutes the onset of its manifes- 
tation; 

(14) emptiness without any fixed reference point constitutes a further 
degree of increase; 

(15) the inexpressible state constitutes its attainment; and 

(16) the experience of the actual nature of phenomena, which cannot 
be objectified or found to exist as anything whatsoever, consti- 
tutes a further degree of attainment. 

These, then, are the sixteen stages. 


Sixteen Levels of Atiyoga [2] 


Perception of truth, recognition, familiarity, luminous vision, 

timeless awareness, enlightened form in full evidence, 
consummation, unwavering state, perfection of qualities, 
tranquil state, group formations, nonattachment, 
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circles, abiding vision, gaining of certainty, and the level of original 
purity: 

on that level there is nothing higher than tranquil timeless 
awareness. 

Beginning with the level of The Utterly Joyful One, up to that of 
Total Illumination, The Lotus-Bearing One, [4.167.b] 

The Circles of Letters, Meditative Absorption, The Vajra Holder, 

and Unsurpassable Timeless Awareness, 

these levels are all approached in a similar manner, but because 
they are visions 

of a single state of utter lucidity, they are not the ten ordinary 
levels. 


Thus, the sixteen stages that are termed “causal” or “fruition” levels, 
moreover, are complete in either of two situations: that of one’s gaining 
freedom in a body of light in this lifetime, and that of one’s gaining free- 


dom in the intermediate state after death. Naturally Arising Awareness 
States: 


What are termed "levels" do not, in fact, exist in and of them- 
selves. In a single individual who has perceived truth the 
levels“? are present, having been thus completed. When in- 
dividuals who have been introduced to their true nature first 
perceive the truth, this arouses in them a sense of joy; this is the 
first level, that of The Utterly Joyful One. 

Next, they understand what they perceive to be awarenesss 
own manifestation; they attain the second level, that of The 
Immaculate One. 

Next, they become familiar with that recognition; they 
master the third level, that of The Illuminating One. 

Next, having become familiar with that, they perceive the 
luminous visions; they master$? the fourth level, that of The 
Radiant One. 

Next, due to their familiarity with their perception of these 
visions of timeless awareness, they naturally refine away all 
afflictive states and experience timeless awareness; they master 


the fifth level, that of The One Who Meets the Challenge. 
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Next, they experience a body formed of light becoming 
fully evident; they master the sixth level, that of'Ihe One Who 
Makes Evident: 

Next, their familiarity reaches consummation, so that they 
have gone far beyond afflictive states; they master the seventh 
level, that of The One Who Has Gone Far. 

Next, they do not waver‘? from that context™; they master 
the eighth level, that of The Immutable One. 

Next, their qualities become perfected; they master the 
ninth level, that of The One of Brilliant Intelligence. 

Next, their own awareness apprehends the visions of time- 
less awareness, leading to the experience of tranquillity. They 
see all phenomena to be like clouds and become familiar with 
this insight; they master the tenth level, that of The Cloud of 
Dharma. 

The foregoing situation is of those individuals who have 
perceived truth but not yet cast off the physical envelope. Indi- 
viduals who have cast this envelope off do not master™ levels 
in quite this way. [4.168.a] Having brought perceptions based 
on confusion to an end, they experience visions of forms in 
group formations; they master the eleventh level, that of Total 
Illumination. 

Next, having no attachment to these visions, they are un- 
tarnished by any phenomenon experienced outwardly or 
inwardly; they master the twelfth level, that of The Lotus- 
Bearing One. 

Next, they experience rays of light shining from their heart 
centers, manifesting as clusters of five-colored light, like circles 
spinning, high up in space; they master the thirteenth level, 
that of The Supreme Assembly of the Circles of Letters. 

Next, they abide in the visions of timeless awareness; they 
master the fourteenth level, that. of Supreme Meditative Ab- 
sorption.” 

Next, they gain certainty concerning the level of spontane- 
ous presence; they attain the fifteenth level, that of The Vajra 
Holder. 

Then, they comprehend the level of original purity to be 


tranquil timeless awareness and that there is nothing higher 
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than this; they attain the sixteenth level, that of Unsurpassable 
Timeless Awareness. 


As this passage indicates, one is brought in stages from the first level, 
that of The Utterly Joyful One (the direct experience that constitutes 
perception of the Truth of the Path), to the eleventh, that of Total Illumi- 
nation, and tlience.to the special levels such as The Lotus-Bearing One. 
However, although they are all approached in a similar manner from the 
point of view of how they manifest in one's experience, fundamentally 
these levels are distinguished from the perspective of their being aspects 
of the manifestation of a single level of uttexly lucid awareness, which 
involves neither training nor traversal. Given that there is just a single 
level in actuality, that of awareness, in order for one to attain the buddha- 
hood of Vajradhara there is no need to train deliberately and specifically 
in the causal levels. 'These levels are not the ten actual bodhisattva levels. 
Therefore, according to the ordinary approach there is a way in which one 
attains each level through a developmental process of cause and effect, 
while in the outer and inner tantric approaches these are attained through 
effort and achievement in the stages of development and completion; in 


this case, however, there is nothing to attain or in which to train. The 
same source states: 


Therefore, although there is an inconceivable number of be- 
ings, there is no more than a single timeless awareness that is 
their essence. What are termed "paths" and "levels" do not, in 
fact, exist in and of themselves. [4.168.b] One should under- 
stand that there is no need to train on, or traverse, paths and 
levels. 5" 


Qualities in Atiyoga [C] 


Nevertheless, with the expansion of pathways of light in the 
central channel, 


once the first two blockages in the subtle channels dissolve into 
Jight, | 

one experiences such qualities as the “twelve hundredfold.” 

With this enhancement, manifest aspects of realization arise 
effortlessly as awareness's own manifestations. 


248 — THE TREASURY OF KNOWLEDGE 


Notwithstanding the foregoing discussion, in this approach the key 
point of the exceptionally superior instructions involved allow the subtle 
energies to settle into a naturally quiescent state. This leads to a natural 
purification of the respective subtle enérgies in the secondary channels, 
at which point the subtle energy of timeless awareness that is associated 
with the subtle pathways of light is naturally lucid in its natural state, 
so that there is only pure perception, that is, the enlightened forms and 
pure realms that constitute the visions of timeless awareness. There is no 
opportunity for perceptions based on confusion to arise, only that which 
is of the nature of light. Pathways of light in the central channel expand, 
so that those factors that take the form of blockages in the subtle channels 
gradually dissolve into light; the benefit of this is felt in manifest aspects 
of one’s realization arising as awarenesss own manifestations. 

With the first pair of blockages dissolving into light, what one per- 
ceives outwardly is the arising, within a field of light, of hundreds of 
pure buddha realms, each giving off rays of light. One “journeys” to them 
in the sense that they are subsumed within awareness as its own mani- 
festations. As one’s body moves, this causes a hundred realms to move. 
Inwardly, one enters into, and arises out of, a hundred nonconceptual 
states of meditative absorption on the actual nature of phenomena. As 
the foregoing indicates, one experiences such qualities as the twelve dis- 
tinctive hundredfold qualities. Extraordinary indications of one’s realiza- 
tion increase more and more and, due to this enhancement, exceptionally 
superior manifest aspects of one’s realization are experienced as arising 
effortlessly, as awareness’s own manifestations. 


Conduct in Atiyoga [D] 


Conduct as ongoing immersion in genuine being can be at the 
beginning stage, 

in delineating the gap, and in pursuing the path of spiritual 
deportment. 

Of the latter’s twenty-one aspects, one engages primarily in seven, 

such as that like a bee’s, and gains mastery of all one perceives. 


The tantra Naturally Arising Awareness discusses some twelve themes 
of conduct, such as the “yoga of words on the level of characterizing 
things. ^ It is said that the first eight of these apply to those who have not 
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yet gained the level of primordial freedom, [4.169.a] while the last four 
(the yoga of the consummate fruition state, the yoga of authentic mean- 

ing, the yoga of consummate freedom, and the yoga of the perfection of 
all that is to be done) apply to the attainment of that level of freedom. The 

significance of what such a yogic practitioner is putting into practice lies 

in the four yogas of continually ensuring view, meditation, conduct, and 

fruition. Thé way in which these four are put into practice entails some 

twenty topics, which are discussed in the tantras the Array of Inset Gems 

and the Heaped Jewels. 

Here, however, let us speak concisely about conduct in the sense of an 
ongoing immersion in genuine being. In this case, there are three ways to 
see conduct as timely in that it defines (and is defined by) one's level of 
progress: 

(1) the conduct of a beginning practitioner is that of training gradually 
in the ten kinds of spiritual practice; 

(2) the conduct that delineates the gap between samsara and nirvana 
is that of distinguishing samsara from nirvana, by putting these profound 
instructions into practice and by engaging in physical, verbal, and mental 
conduct as preliminaries to the third empowerment; one then restores 
oneself through the conduct of settling into a state of genuine being; 
and 

(3) the conduct of pursuing the path of spiritual deportment is 
explained in the tantra the Conjunction of Sun and Moon in twenty-one 
ways.” 

Of these twenty-one aspects of conduct, in this present context one 
engages primarily in the first seven aspects (for example, conduct like that 
of a bee). 

In this regard, the first aspect is that of gathering all spiritual methods 
together and pursuing the goal of practicing them in an integrated man- 
ner in light of one’s immediate experience. This is like a bee seeking out its 
hive. By hearing teachings, one can distinguish between what is spiritual 
and what is not; by contemplating them, one realizes their meaning and 
suppresses afflictive states; by meditating, one rests in the immediacy of 
that realization and definitively uproots these afflictive states. 

As a support for that, there is conduct that is without doubt, like that 
of a dove. Before that species of bird returns to its nest, it first determines 
that there are no potentially harmful humans present and so approaches 
with no indecision. Similarly, having already eradicated speculation by 
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hearing and contemplating spiritual teachings, one puts into practice the 
pith instructions one has come to trust. 

As a support for that, there is conduct like that of a wild deer, which is 
not conduct suitable for everyone. [4.169.b] Still concerned about laps- 
ing back into samsara, the yogic practitioner practices while dwelling 
alone on a mountain unfrequented by people, like a wounded deer that 
stays off by itself. 

As a support for that, there is the conduct like that of a mute; one 
observes silence, not conversing with anyone. When one acts thus, one’s 
mind becomes rather tight, so the conduct like that of a madman follows 
as a matter of course; like those of a madman, one's physical, verbal, and 
mental actions have no fixed point of reference. At this point, the con- 
duct like that.of a dog or pig, with no attitude of what is clean or unclean, 
follows as a matter of course; one partakes of food and clothing without 
picking and choosing. 

When these six aspects of conduct have been completed, there fol- 
lows the conduct like that ofa lion, in which one is not overshadowed by 
anyone else but can overshadow everyone else. Just as a lion has no fear or 
anxiety toward anything or anyone whatsoever, the yogic practitioner is 
free of all harm due to anything that is perceived or any influence human 
or otherwise, and so becomes capable of exercising mastery in any situa- 
tion whatsoever. 

If we apply a label to the foregoing aspects of conduct, they are col- 
lectively termed “conduct that brings mastery of the phenomenal world.’ 
This is due to that fact that one becomes capable of converting those with- 
out faith and resuscitating those who have been killed, gains miraculous 
powers, and deepens one's experience of the actual nature of phenomena. 
Like someone under the influence of alcohol, one is unrestrained and free 
of hope and fear, becoming capable of mastering the four elements. 


Summary [V] 


According to individual spiritual instructions, the ways in which 
the paths and levels are traversed 


are beyond enumerating; the fundamentals are summarized here. 


In conjunction with the graduated path taught in the individual spiritual 


instructions that were famous in India and, Tibet, many ways developed 
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of explaining how the paths and levels are traversed on the outer and 
inner levels. Here I have dealt with these succinctly, and although these 
systems are beyond enumeration the fundamental principles have been 
summarized in the foregoing four parts. 


The foregoing constitutes the commentary on the fourth part, 
concerning a detailed treatment of the paths and levels 

in the three yogas of the Early Translation School’s approach. 
[4.170.a] 

This concludes the commentary on the ninth book, 

an analysis of the paths and levels to be traversed, 

from The Encompassing of All Knowledge, 
also entitled The Precious Treasury of Sublime Teachings: 
The Compendium of the Methods of All Spiritual Approaches 

and A Treatise That Thoroughly Presents the Three Higher Trainings. 


DOOK IEN: 


An Analysis of the Consummate Fruition State 


THESOURCE VERSES 


Part 1. The Fruition in the Dialectical Approach 

Nirvana according to the Three Spiritual Approaches [I] 

Nirvana is the fruition to be attained through the three spiritual 
approaches. 

Nirvana as the natural state is the suchness of phenomena. 


Nirvana as a state of cessation is either nominal (attained through 
devoted intent) 


or authentic (attained through the paths of seeing and meditation), 


the latter being incomplete on the path of training and complete on that 
of no more training. 


Nonlimited nirvana does not fall into the extreme of either conditioned 
existence or personal salvation. 


Buddhahood according to the Mahayana [II] 
Nature of Buddhahood [A] 


Endowed with three supreme properties, . . . 


Meaning of the Terin "Buddha" [B] 
... buddhahood is comparable to a lotus. 


Process of Accomplishment [C] 
Causes [x] 


Once the development of merit has been completed through 
bodhicitta, 
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the fully matured fruition is the accomplishment of the rüpakayas, 
while dharmakáya is the fruition of divestment through a deepening of 
the experience of timeless awareness. 


Environment and Process [2] 


That is to say, in the pinnacle pure realm of supreme Akanistha, 

dharmakaya makes itself evident on the basis of the sambhogakaya. 
Jhroughout the three-thousandfold universe, 

nirmanakayas simultaneously demonstrate the way to enlightenment. 

As the consummation of both kinds of benefit, the two kayas are 
support and supported. 

They do not exist as actual things and so do not manifest, yet are present 

and so do manifest, bringing enjoyment of all one could desire. Thus 
they constitute liberation. 


Fruition [3] 

Kayas [a] 

Characteristics [i] 

Dharmakaya [aa] 

Meaning and Characteristics [14] 


The basic space of phenomena, endowed with all inexhaustible qualities 
of enlightenment, 

is the supportive kaya that is the actual nature of phenomena, imbued 
with twofold purity. 

It has eight characteristics: evenness, profundity, continuity, 

uniqueness, authenticity, immaculacy, utter lucidity, and perfect 
connectedness. 


Analysis [2#] 


Some assign the perfection of the process of elimination to 
svabhavikakaya 


and the perfection of the process of realization to dharmakaya. 
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Sambhogakaya [bb] 


Meaning and Characteristics [14] 


Sambhogakaya, in the realm of Ghanavyüha, * is adorned with major 
and minor marks of perfect form. 

There is uninterrupted enjoyment of the Mahayana teachings in the 
company of spiritually advanced beings. 

It has eight characteristics: retinue, realm, embodiment, marks, 


teaching, deeds, spontaneous presence, and absence of independent 
nature. 


Analysis [2#] 


It can be analyzed as either greater and lesser, or actual and nominal. 
There are three opinions based on uniqueness, distinctness, and 
gradation. 


Nirmanakaya [cc] 
Meaning and Characteristics [14] 


For as long as samsara endures and for the sake of beings, nirmanakaya 
emanates 


in various ways, ensuring benefit. It has eight characteristics: 


support, cause, realms, time frame, nature, edification, maturation, and 
freedom. 


Analysis [2#] 


Nirmanakayas of skill, birth, and sublimity reveal themselves through 
enlightened deeds. 


The Presentation in the Highest Continuum [dd] 


In the Highest Continuum, there is discussion of the essence as one of 
immaculacy, presence, bliss, and constancy, 
and of the three kayas each being characterized as having five attributes. 
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Specific Features [ii] 
Equalness [aa] 


There is equalness of support, enlightened intent, and enlightened 
activity. 


Constancy [bb] 


There is constancy due to nature, an unimpaired quality, and continuity. 


Manifestation [cc] 


There is manifestation due to their being pure of cognitive, afflictive, 
and karmic obscurations. 


Timeless Awareness [b] 


Detailed Analysis [i] 


Timeless awareness, as what is supported, consists of five incorruptible 
ways of knowing. 


Meaning of the Terms and Essential Qualities [ii] 
Awareness as the Basic Space of Phenomena [aa] 


Awareness as the basic space of phenomena constitutes nonduality, 
threefold freedom, and nonconceptuality. 


Mirrorlike Awareness [bb] 


Without ordinary fixated perception, there is the manifestation of all 
objects of knowledge as though in a mirror. 


Awareness as Equalness [cc] 


Pure meditation is the equalness of samsara and nirvana. 
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Discerning Awareness [dd] 


Discerning awareness of things in all their multiplicity is che avenue to 
meditative absorption and the power of recall. 


Awareness as Ensured Fulfillment [ee] 


Ensured fulfillment lies in the manifold display of countless skillful 


means. 


Causes [iii] 


Experience of these aspects comes about by one's eliminating faults 
through such activities as hearing teachings; 

retaining the teachings; meditating on equalness; presenting teachings; 
and ensuring others’ welfare. 


Transformation [iv] 


The emptiness and lucidity of consciousness as the basis of all ordinary 
experience, the afflictive aspect of consciousness, consciousness as the 
coordinating mental faculty, 


and the five sense consciousnesses—their transformation constitutes the 
very essence of being itself. 


Association with the Kayas [v] 


A pair of aspects is subsumed in each of the first two kayas, with ensured 
fulfillment subsumed in nirmanakaya. 

Because they transcend the ordinary intellect, they are free of such 
conceptual elaboration as being existent or nonexistent. 

In their true nature they are nonmanifest; their way of manifesting is 
merely by way of interdependence; 

these ways of knowing are beyond the ordinary mind’s comprehension. 
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Ihe Qualities of Enlightenment [c] 
Overview [i] 


While the qualities of enlightenment are limitless, they can be 


summarized as twofold: due to divestment and maturation. 


Extensive Explanation [ii] 
Divestment [aa] 
The Intent of the Highest Continuum [1#] 


On the ultimate level, there are thirty-two qualities due to divestment. 


The Ten Powers [a4] 


Knowledge of appropriateness, consequences, capacity, temperament, 
aspiration, destiny, 
afflictive states versus enlightenment, recollection, birth and death, and 


the end of all that is corruptible— 


the ten powers of knowledge are like a vajra, overcoming obscurations. 


The Four States of Fearlessness [bs] 


Concerning enlightenment, the end of what is corruptible, declaration, 


and the path of the will to be free, 
there is fearlessness, like that of a lion, in teaching to bring the two kinds 


of benefit. 


The Eighteen Distinctive Qualities [c4] 


Six each falling under conduct and realization, three each under deeds 


and knowledge: 
the eighteen qualities that distinguish buddhas from others are 


comparable to space. 


The Intent of the Ornament of Manifest Realization [2#] 


In a more detailed way, there are twenty-one categories of 
incorruptibility: 


THE SOURCE VERSES — 261 


the factors that contribute to enlightenment, the immeasurable 
attitudes, the modes of liberation, 

the stages of meditative equipoise, the states of total immersion, the 
sense fields that eclipse ordinary perceptions, the absence of afflictive 
States, 

wisdom born of aspiration, the levels of deeper discernment, the states 
of authentic discernment, 

the four aspects of complete purity, the kinds of control, the powers, the 
four states of fearlessness, 

the factors that need not be closely guarded, the applications of 
mindfulness, the absence of oblivion, the overcoming of habitual 
patterns, 


supreme innate compassion, the distinctive qualities, and omniscience. 


Maturation [bb] 
Overview [14] 


The two kinds of rüpakaya are like the moon in the sky and its reflection 
in water. 

Their qualities, which are due to complete spiritual maturation, are 
manifest yet cannot be found to exist as such. 


Extensive Explanation [24] 


There are thirty-two marks, such as soles that are exceedingly level and 
marked with wheels, 

and eighty, such as nails that are copper colored, glossy, and raised. 

A supreme being is adorned with these major and minor marks of 
perfect form. 

Enlightened speech is endowed with sixty melodious qualities. 


The Thirty-two Major Marks of Perfect Form [a#] 
The Eighty Minor Marks of Perfect Form [b#] 
The Sixty Qualities of Enlightened Speech [c#] 
Enlightened Activity [d] 

Seven Ramifications of Enlightened Deeds [i] 


Enlightened activity is spontaneously accomplished, without bias 
or distinction, 
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integrated, uninterrupted, a myriad array of skillful methods, 
in accord with an individual's fortune, and completely protective. 


Summary [ii] 

Because it presents those to be guided with the basis for the spiritual 
path, the actual path, 

and the consummate result, to summarize it can be subsumed under two 
principles: 


spontaneous accomplishment and uninterruptedness. 


The foregoing constitutes the first part, 
concerning a definitive conclusion about the fruition 
in the cause-based dialectical approach. 
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Part 2. The More Common Attainments in the Vajrayana 
Concise Presentation [I] 


The results of the two stages of the mantra approach are the more 
common and the sublime. 

In the Guhyasamája cycle, they are attainments of mantra and of 
timeless awareness. 

In the Kalacakra cycle, it is said that a single attainment comes from the 
seven empowerments, 


while three kinds come from following the path of the higher 


empowerments. 


Specific Explanations [II] 
Introduction [A] 


The stage of development is the application of tantric principles 
that primarily ensure accomplishment of enlightened activities in the 
short term, 


as well as lesser, intermediate, or greater siddhis. . . . 


Extensive Explanation [B] 
Enlightened Activities [1] 


... Pacification, enrichment, power, forceful intervention: 

these are the four basic activities, with an entire range of secondary ones. 

Pacifying, enriching, exercising power, summoning, slaying, banishing, 
driving mad, and paralyzing: 

these are well known as the eight, or twelve, major activities. 


Siddhis [2] 
Lesser Siddhis [a] 


The eight lesser siddhis are those of pills, eye medicine, seeing 
underground, 

the sword, the enjoyment of space, invisibility, immortality, and 
curing illness. 

Alternatively, the eight are those of the sword, eye medicine, pills, 
foot ointment, 


alchemical powers, magical boots, mercury, and seeing underground. 
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In the Concise Tantra, there is much discussion of such siddhis as the 
sword, 

the magic power of touch, alchemical powers, nectar, pills, magic 
potion, 

fleetness of foot, and other topics, such as world rulers, 

but these can be summarized as those of masters of awareness through 
material means, in a physical body, or with wealth. 


Intermediate Siddhis [b] 


The intermediate siddhis, which come from the common attainment of 
meditative warmth and conduct, 

are those of masters of awareness in the realm of desire, with status equal 
to that of gods in the realm of desire. 

They employ all mantras of awareness and siddhis, and have power over 
longevity. 

They possess the eight mundane qualities of powerful mastery, 

being subtle, light, governing, able to move everywhere, worthy of 
honor, 

able to ensure all that is wished for, imbued with stable joy and 
satisfaction, and possessed of mastery. 

Even though they move through this realm, ordinary people cannot see 


them. 


Greater Siddhis [c] 


The greater siddhis are those of sublime masters of awareness in the 
realm of desire 

and of masters of awareness in the realm of form, who engage in 
unelaborate conduct. 

With status equal to that of gods in the realm of form, their qualities are 
far superior to those. 

Their actual bodies do not appear, but they benefit beings through 
emanations. 

Through the path of masters of awareness, one gains power over 
longevity, 

and through the longevity ofa master of awareness, one accomplishes 


buddhahood. 
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Khecara [d] 
Greater State [i] 


In conjunction with these siddhis, the greater state of Khecara 
is one endowed with the eight qualities such as subtle form. 


The full experience of one’s realization is a naturally manifesting realm 
of complete purity. 


Lesser States [ii] 


The lesser states of Khecara are seventeen associated with the realm of 
form, six associated with the gods of the realm of desire, 

and the indeterminate one associated with the human realm, which can 
be seen by pure yogic practitioners. 

One may arrive there without discarding the physical body, or having 
discarded it, 

or be led there by yaksi spirits or siddhas (a temporary magical 
experience). 

Some reach there through meditation; because this involves engaging in 
meditative stability 


and attaining a rainbow body, they progress along the spiritual path, 
taking a firm stance. 


The foregoing constitutes the second part, 
concerning a definitive conclusion about the more common 
spiritual attainments of the mantra approach. 
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Part 3. Ihe Fruition in the Vajrayana 
Fruition Aspect of Tantra [I] 


The fruition aspect of tantra is accomplished through three 
incorruptible processes of spiritual development. 


It constitutes the consummate and most sublime spiritual attainment, 
mahamudra. 


Nature of the Fruition Aspect [II] 
Essence [A] 


In essence, due to the cessation of breath and the stabilization of the 
masculine and feminine energies, 

moon, sun, and Rahu are free of obscurations as the three vajras. 

Evam means equal taste: primordial unity that has two dimensions. 


Enumeration of Terms [B] 


As for an enumeration of the synonymous terms for this, there are 
primarily twenty. 
But it can be described by many others as well, as many as ten thousand. 


Distinction between Actual Fruition and Nominal Result [C] 


The actual fruition is supreme Vajradhara. The nominal results are those 

of the illusory body and of an ordinary being who has realized 
primordial unity; 

these results, respectively, are the flawless embodiment of timeless 
awareness and a flawed embodiment. 


Causal Factors [D] 
Working Basis [1] 


The working basis for the causes (the aspects contributing to manifest 
enlightenment) is the impure illusory body. 
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Essence [2] 


In essence, the fruition constitutes timeless awareness associated with 


the path of seeing, 
in which the eighty overt patterns of thought have been eliminated. . . . 


Methods of Application [3] 
External [a] 


... As for the methods of application, by moon and sun 
one meditates on the phases of “manifestation” and “increase”; with 
the setting of the sun, on the timeless awareness of the phase of 
“attainment.” 
At daybreak comes enlightenment. These are the external aspects of 
manifest enlightenment. 


Internal [b] 
At twilight, one performs a ganacakra feast and familiarizes oneself with 


the ongoing experience of timeless awareness 

associated with the empowerment into timeless awareness. At dawn one 
perceives ultimate reality. 

With the internal aspects contributing to manifest enlightenment, 
bindu, which is a product of the elements, 

constitutes the natural and pervasive radiance of timeless awareness 


when one awakens to buddhahood. 


Specific Issues [4] 


Even the path of the transcendent perfections depends on this ultimate 
state. 


Conclusion [5] 


In summary, having attained the state of illusory body, and relying on 
conduct, 

within the state of utter lucidity induced by the two methods of 
meditative stability, 
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one brings the two methods of the aspects contributing to manifest 
enlightenment to completion, and so perceives utter lucidity in the 
ultimate sense. 


Result [E] 
Primordial Unity That Involves Training [1] 


Process of Attainment [a] 


Within the context purified of ordinary dualistic perception, the three 
successive steps of subtle experience 

unfold in reverse order, and primordial unity on the path of training is 
achieved. 

One still moves in and out of that state: this tendency is only eliminated 
once the seventh bodhisattva level has been completed. 


General Characteristics [b] 
Twenty-three Aspects of Primordial Unity [i] 


There is primordial unity of samsara and nirvana; of deeply ingrained 
negative emotionality and enlightenment; 

of the tangible and intangible; of perceived object and perceiving 
subject; of naive affirmation and nihilistic denial; 

of compassion and emptiness; of skillful means and sublime 
intelligence; of what entails residual traces and what does not; 

of the two aspects of the lack of identity; of illusory body and utter 
lucidity; of instantaneous collapse and gradual dissolution; 

of the two levels of truth; of focus; of sleep and waking consciousness; 
of meditative equipoise and postmeditation; 

of what is substantial and nonsubstantial; of mindfulness and its 
absence; of bliss and emptiness; 

of the object and agent of action; of development and completion; of 
purity and impurity; and of what has form and what is formless. 

These are the twenty-three aspects. ... 


Thirty-one Auxiliary Aspects [ii] 


... Thirty-one auxiliary aspects are complete. 
In addition, one gains other powers, avenues of total recall, and so forth. 
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Summary [iii] 
To summarize, manifestation and emptiness are found to be identical in 


essence, 


the indivisibility of the kayas and timeless awareness. This is primordial 
unity. 


Delineation of the Level of Buddhahood [c] 


Once that is attained, in reliance on the deathless kaya of timeless 
awareness, 

one will definitely awaken to buddhahood. There are a number of 
variations to this delineation, however. 

If one has perceived the anticipatory state of utter lucidity, one will 
attain nirvana 

during the intermediate state after death; if utter lucidity in the ultimate 
sense, in this lifetime. 

With the consummate level of the stage of development, one arouses the 
realization associated with manifestation and increase; 

one will definitely awaken to buddhahood in the next lifetime. 


Analogies Illustrating the Vajrakaya [d] 


An illusionist’s trick, the reflection of the moon in water, a 
hallucination, a mirage, 

a dream image, an echo, an optical illusion, a city of the gandharvas, 

a rainbow, a flash of lightning, bubbles on water, and a reflection in a 
mirror: 

these are the twelve metaphors that illustrate the vajrakaya. 


Analysis of the Kaya [e] 
Without the aggregates being impaired, there is simply the kaya of 


timeless awareness. 

With their impairment, there is the kaya of timeless awareness of a 
master of awareness, 

involving meditative absorption, having levels of deeper discernment, 


engaging in conduct for the sake of beings, 
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not being subject to ordinary desire, enjoying supreme bliss, 
transcending the usual limits of longevity, 

and constituting a mental embodiment: It is endowed with these seven 
distinctive attributes. 


Primordial Unity That Involves No More Training [2] 
Working Basis [a] 


With the cessation of the three ordinary avenues of being, there is che 
embodiment of timeless awareness. 

Primordial unity that involves no more training becomes fully evident 

on a basis that is in every respect analogous to sambhogakaya. 


Occasion [b] 


As for the occasion, when the external and internal aspects of manifest 
enlightenment have been finalized, 

to the accompaniment of offerings and omens, one attains the state ofa 
spiritual being of the consort of awareness. 


Essence [c] 


In essence pervasive and constant, . . . 


Characteristics [d] 


... characterized by supreme elimination and realization, . . . 


Auxiliary Attributes [e] 


Overview [i] 


... primordial unity has thirty-nine auxiliary attributes. 


Extensive Explanation [ii] 
The Seven Attributes of Integration [aa] 


Enjoyment of the richness of being, integration, supreme bliss, 


absence of any independent nature, compassion, continuity, and absence 
of cessation— 
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since timeless awareness that brings power over these attributes 
becomes familiar to one while on the path, the kaya attained is also 
endowed with these seven attributes. 


The Eight Qualities of Purity [bb] 


There are eight qualities due to the purity of the six elements and the 
solar and lunar energies. 


The Eight Experiential Qualities [cc] 


There are the eight experiential qualities of constancy, absence of 
torment, 


soothing calm, oneness, bliss, immaculacy, joy, and inspiration. 


The Eight Qualities of Powerful Mastery [dd] 


There is powerful mastery of the three secrets, miraculous powers, 
omnipresence, states of being, 
desired goals, and arousal. ... 


The Eight Additional Attributes [ee] 


... Subtlety and lightness are more exalted than previously. 


Distinctive Attributes [f ] 

Kayas [i] 

Realm [aa] 

Emptiness free of elaboration is the level of buddhahood; 


the bhaga of the vajra queen is the context for awakening to 


buddhahood. 


Essence [bb] 


In essence, the kayas are the mandala of timeless awareness. 
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Analysis [cc] 


Primordial unity is singular. The two kayas are dharmakaya and 
rüpakaya. 

There are the three vajras, and adding the kaya of innate presence makes 
four. 

There are the five kayas of the five family types, and adding the universal 
principle makes six. 

By analyzing the four kayas into mind, speech, form, and timeless 
awareness, 

there are sixteen; and there are other models of multiple kayas. 


Three or Four Kayas [dd] 


Dharmakaya is equalness, the nature of suchness. 

Sambhogakaya is the enjoyment of full richness and the seven 
consummate attributes of integration. 

Nirmanakaya is spontaneously accomplished enlightened activity. 

Each of the two riipakayas has two further kayas: the symbolic 
expression and the actuality. 

The four kayas constitute the freedom from obscuration of the four 
ordinary states 

and the purified state of subtle energy, feminine energy, masculine 
energy, and ordinary consciousness. 

By nature they are, respectively, unconditioned, unafflicted, 

liberating through compassion, and supremely blissful primordial unity. 


Analysis of Family Types [ee] 
Basis of Analysis [1#] 


j 
Based on the specific expressions of twenty-one aggregates, 


the analysis into family types of mandalas accounts for an infinite range 
of mandalas. 


Analysis of Specific Expressions [2#] 


The subsumed models are those of some ninety-five minor types, 


while the subsuming model is that of the family types of the five 


victorious ones, 
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giving one hundred family types. 

Each of the five major types has five subsidiary types, 

and each of these is analyzed according to the four feminine consorts, 
again giving one hundred, and so on. 

There are countless specific expressions. The freedom of the six elements 
from obscuration 

gives six family types, and these can further be subsumed within five, or 
even three, types. 


The dance of the many unfolds within the mood of oneness. 


Nature of the Family Types [3#] 


Because, in the context of the ground of being, there are the natural 
manifestations of body, speech, and mind, 


in the context of the fruition, the very nature of the family types is that 
of supreme bliss. 


Timeless Awareness [ii] 
Five Aspects [aa] 


Timeless awareness has five extraordinary aspects: the completely pure 
analogues of the five mental poisons. 


Seven Aspects [bb] 
Seven Primary Aspects [14] 


Alternatively, it has seven aspects: profundity, extent, pervasiveness, 
constancy, 


supreme bliss, embodiment, and primordial unity. . . . 


Forty Auxiliary Ramifications [2#] 


... Its profundity entails five characteristics: 

the absence of independent nature, self-knowing awareness, 

absence of fluctuation, nonconceptuality, and clear manifestation. 

Its vast extent applies to merit, timeless awareness, environment, 
scope, 

involvement, enlightened activity, and so forth. 
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Its pervasiveness applies to space, time, continua, emptiness, and 
equalness. 

Its constancy entails its being uninterrupted, without cessation, without 
subtle traits, unchanging, and inconceivable. 

Its bliss has seven ramifications: the three of integration, naturalness, 
compassion, 

and the dissolution of conceptual mind and subtle energy, “melting,” 
and inexhaustibility. 

Its embodiment has seven ramifications: born of emptiness, entailing 
the cessation of suffering, 

omnipresent, unwavering, being an embodiment of mind and subtle 
energy, 

emanating in an instant, and epitomizing major and minor marks of 
perfection. 

Its primordial unity has six ramifications: having no dualistic 
framework, nonconceptual, appreciating reality just as it is, 

involving no ordinary perception, ensuring benefit, and never wavering. 


Ten Extraordinary Aspects of Knowledge [cc] 


In addition, it sustains ten completely pure aspects of knowledge and so 


forth. 


The Qualities and Activity of Enlightenment [g] 


Its qualities and activity can be understood from the previous 
explanation. 
In brief, the fruition entails three supreme principles and two qualities, 


that of being ongoing and constant presences, and that of being as 
pervasive as space. 


The foregoing constitutes the third part, 
concerning a definitive conclusion about the consummate fruition 
in the Vajrayana. 
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Part 4. The Fruition in the Nyingma School 


Fruition Aspect of Tantra according to the Web of Magical Display [I] 
General Presentation [A] 


In the tradition of the Web of Magical Display, what is to be understood 


is the fruition aspect of tantra. 


Detailed Treatment [B] 
Benefit for Oneself [1] 
Accomplishment [a] 


The full experience of the very ground of being, just as it is, is free of any 
elimination or attainment: 


it is the innate manifestation of the mandala of kayas and timeless 
awareness. 


Characteristics [b] 


It is characterized as being already free of limitations without these 
having to be eliminated, 


and equal in taste to the enlightened intent of all victorious ones, like 
water poured into water. 


Enumerations [c] 
Terms [1] 


As for an enumeration of the terms, these are "sugata; "buddha; and so 
g 


forth. 


Essential Categories [ii] 
Distinctive Features [aa] 
Extensive Enumeration [14] 


In essence, the ever-present aspects of the kayas and so forth are 
unimaginable. 
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Middle-Length Enumeration [2#] 


The enumeration includes dharmakaya, sambhogakaya, nirmanakaya, 
[4.217.b] 

unchanging vajrakaya, and abhisambodhikaya. 

The five aspects of enlightened speech are those of the ultimate unborn 
nature, the symbolic expression of enlightened intent, 

the utterance of words, the vajra state of inseparability, and manifest 
enlightenment. 

The five sublime aspects of enlightened mind are those of 
nonconceptuality, equalness, 

the liberation of beings, indivisibility, and knowledge of anything 
whatsoever. 

Realms of complete purity, immeasurable mansions free of fixed 
dimensions, 

pure and radiant luminosity, distinctive seats, and the wealth of all 
delights: 

these are the five aspects of the qualities of enlightenment. 

Enlightened activities are those of pacification, enrichment, power, 
wrath, and spontaneous presence. 


Concise Enumeration [3#] 
Concise Enumeration [az] 


The features can be subsumed within the kayas, speech, mind, qualities, 
and activity. 


Extremely Concise Enumeration [bz] 
Brief Presentation [i#] 


Alternatively, there are the two categories of the kayas and timeless 
awareness. 


More Extensive Presentation [ii# ] 
Kayas [aas] 


The five kayas are identical in their spontaneous presence, yet manifest 
as though distinct. 
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Timeless Awareness [bbz] 


The five supported aspects of timeless awareness are the transmuted 
analogues of the basis of experience as the true ground and as true 


linkage, 
the afflictive aspect of consciousness, conceptual mind, and the five 
sensory avenues. 


Inseparability [bb] 


Because the twenty-five factors entailed in the fruition can be 
summarized as the qualities of the “sixth,” 


they are inseparable in their very essence of spontaneous presence. 


Benefit for Others [2] 


One perceives in three ways that involve nonconceptual, yet naturally 
lucid perception. 


Innate compassion is aroused as an ever-present flow, as a natural force, 
as an invoked presence, and in response to an object. 


Like a gem, this acts to ensure spontaneously present benefit for beings. 


Buddhahood in the Sütras and Tantras [35] 
Dharmakaya [a] 


Dharmakaya involves three topics: essence, characteristics, and blessing. 


Sambhogakaya [b] 

Sambhogakaya involves what can be experienced and the means for 
experiencing it. 

Nirmanakaya [c] 


Nirmanakaya involves those to be guided and the means to guide. 


Gyalwa Yungtón analyzed the distinctions between the dialectical and 
tantric interpretations. 
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Gaining Freedom according to the Vajra Heart Essence of Utter 
Lucidity [II] 
Levels of Acumen [A] 


Overview [1] 


According to the “vajra pinnacle; there are specific degrees of acumen. 


Extensive Explanation [2] 
Lesser Acumen {a] 


For those of lesser acumen, there is a tendency that carries over into the 
intermediate state of becoming, 

from which they are inspired to attain naturally occurring nirmanakaya 
pure realms. 


Middling Acumen [b] 


For those of middling acumen, there is a fourfold dissolution process in 
the intermediate state of the actual nature of phenomena. 

When eight modes of arising, states of recollection, levels of deeper 
discernment, 

powers of complete recall, and states of meditative absorption ensue, 

freedom is gained through eight modes of dissolution, in accord with 
twenty levels of acumen. 


Higher Acumen [c] 


For those of higher acumen, there is disintegration on the level of 
primordial resolution, 

like the passing of a dakini, like the passing of a master of awareness, like 
a roaring fire, like space. 

All these cases, however, are identical within the precious and secret 
embrace. 
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Supreme Freedom [B] 
Manifest Enlightenment [1] 
Essence [a] 


The kayas and timeless awareness are inseparable: the three kayas of 
enlightenment, 


in essence, coristitute original purity, spontaneous presence, and the 
occurrence of whatever serves to guide beings. 


Derivation of Terminology [b] 


The derivation of terms for these is that they signify the unity of 


emptiness and lucidity, perfection of what is clearly evident, and 
harmonious manifestation. 


Characteristics [c] 
Their characteristics are those of being beyond imagining, lucid yet 
involving no concepts, and revealing a myriad array. 


Nature [d] 


Their natures are those of emptiness, lucidity, and unceasing overt 
manifestation. 


Mode of Abiding [e] 

The mode of their abiding is comparable to that of space, a rainbow, and 
an illusion. 

Pure Realms [f] 


Their pure realms are those of original purity, timeless awareness, and 
the manifestation of animate and inanimate universes. 
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Those to Be Guided [g] 


Those to be guided are those of complete purity, those who are 
awarenesss own natural manifestations, and the six classes of ordinary 
beings. 

All of these situations, furthermore, are endowed with fivefold 
excellence. 


Function [h] 


The function of the kayas is that of not straying, being spontaneously 
present, and being like reflections of the moon in water. 


Constancy [i] 


The measure of indwelling confidence lies in a freedom from 
elaboration, a natural lucidity, and the ensuring of two kinds of 
benefit. 


Detailed Analysis [j] 
Overview of the Three Kayas [i] 


To analyze them, the three kayas each constitute a fivefold continuum of 
inexhaustible adornment, 

which means that, generally speaking, there are certainly fifteen 
categories of enlightened being. 


Detailed Analysis of the Distinct Expressions of the Three Kayas [ii] 


As for the detailed analysis of the nature of their distinct expressions, 

dharmakaya can be analyzed into aspects of dharmakaya, 
sambhogakaya, and nirmanakaya; as can the rest. 

This gives nine categories, each with its pure realm, environment, 
meditative absorption, retinue, teaching, and occasion. 
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Nature of Timeless Awareness [2] 
Essence [a] 


Timeless awareness abides as the heart essence of being, which is a 


primordial quality of knowing. 


Derivation of the Term [b] 


It is tizmelessly lucid, and awareness that is direct due to realization. 


Detailed Analysis [c] 
Timeless Awareness as Dharmakaya [i] 


Dharmakiaya abides as the ground of being, comparable to the sun, 
serving as the ground from which everything arises. 
Timeless awareness is threefold, abiding in its natural resting place of 


profound lucidity. 


Timeless Awareness as Sambhogakaya [ii] 


Sambhogakaya, in exhibiting attributes, presents reflected forms. 
From an analysis of five aspects of timeless awareness come twenty-five. 


Timeless Awareness as Nirmanakaya [iii] 


Nirmanakaya, all-pervasive, ensures all that is meaningful for those to be 
guided. 

It entails four aspects of sublime intelligence, two for each of the 
two: knowing reality just as it is and knowing things in all their 
multiplicity. 


Elucidation [3] 


In summary, while one’s own welfare is perfect within basic space, 

as one is embraced by the vase body, endowed with six distinctive 
attributes, 

the welfare of others is found in the emerging of sambhogakaya, 


awarenesss own natural manifestation. 
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Its dynamic energy ensures that enlightened activity takes place, 
spontaneously and without interruption, 
for those to be tamed, in both pure and impure realms. 


The foregoing constitutes the fourth part, 
concerning a definitive conclusion about the specific fruition 
according to the tradition of the Early Translation School 
of the secret mantra approach. 


This concludes the tenth book, 
an analysis of the paths and levels to be traversed, 
from The Encompassing of All Knowledge, 
also entitled The Precious Treasury of Sublime Teachings: 
The Compendium of the Methods of All Spiritual Approaches 
and A Treatise That Thoroughly Presents the Three Higher Trainings. 


AN ANALYSIS OF THE CONSUMMATE 
FRUITION STATE 


Thus, the manifest states of realization associated with the five paths and 
the ten spiritual levels develop stage by stage. On the basis of this process 
being brought to completion, nirvana as is it understood in any of the 
three spiritual approaches (especially the nonlimited state of supreme 
enlightenment™) is made evident. Hence we have Book 10, a develop- 
mental analysis of the consummate fruition state. This book includes four 
parts that give detailed treatments reaching a definitive conclusion about 
the fruition in the cause-based dialectical approach; reaching a definitive 
conclusion about the more common spiritual attainments of the mantra 
approach; reaching a definitive conclusion about the consummate frui- 
tion in the Vajrayana; and reaching a definitive conclusion about the spe- 
cific fruition according to the tradition of the Early Translation School of 
the secret mantra approach. 


PART 1. THE FRUITION IN THE 
DIALECTICAL APPROACH 


I. Nirvana according to the Three Spiritual Approaches 
II. Buddhahood according to the Mahayana 
A. Nature of Buddhahood 
B. Meaning of the Term “Buddha” 
C. Process of Accomplishment 
l. Causes 
2. Environment and Process 
3. Fruition 
a. Kayas 
i. Characteristics 
aa. Dharmakaya 
1# Meaning and Characteristics 
2# Analysis 
bb. Sambhogakaya 
1# Meaning and Characteristics 
2# Analysis 
cc. Nirmanakaya 
1# Meaning and Characteristics 
2# Analysis 
dd. The Presentation in the Highest Continuum 
ii. Specific Features 
aa. Equalness 
bb. Constancy 
cc. Manifestation 
b. Timeless Awareness 


i. Detailed Analysis 
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ii. Meaning of the Terms and Essential Qualities 
aa. Awareness as the Basic Space of Phenomena 
bb. Mirrorlike Awareness 
cc. Awareness as Equalness 
dd. Discerning Awareness 
ee. Awareness as Ensured Fulfillment 
iii. Causes 
iv. Transformation 
v. Association with the Kayas 
c. The Qualities of Enlightenment 
i. Overview 
ii. Extensive Explanation 
aa. Divestment 
1# The Intent of the Highest Continuum 
a# The Ten Powers 
b# The Four States of Fearlessness 
c# The Eighteen Distinctive Qualities 
2# The Intent of the Ornament of Manifest Realization 
bb. Maturation 
1# Overview 
2# Extensive Explanation 
a# The Thirty-two Major Marks of Perfect Form 
b# The Eighty Minor Marks of Perfect Form 
c# The Sixty Qualities of Enlightened Speech 
d. Enlightened Activity 
i, Seven Ramifications of Enlightened Deeds 
ii. Summary 


The first part includes two topics: a general explanation of nirvana as the 
fruition of the three spiritual approaches, and a detailed explanation of 
buddhahood as the fruition of the Mahayana. 


Nirvana according to the Three Spiritual Approaches [I] 


Nirvana is the fruition to be attained through the three spiritual 
approaches. 
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Nirvana as the natural state is the suchness of phenomena. 

Nirvana as a state of cessation is either nominal (attained through 
devoted intent) 

or authentic (attained through the paths of seeing and meditation), 

the latter being incomplete on the path of training and complete 
on that of no more training. 

Nonlimited nirvana does not fall into the extreme of either 
conditioned existence or personal salvation. 


Given that nirvana is the fruition to be attained through any of the three 
spiritual approaches, if I explain it in a general fashion it can be consid- 
ered in three ways: nirvana as the natural state; nirvana as a state of cessa- 
tion; and nonlimited nirvana. 


Concerning the first case, the Source Verses on Sublime Intelligence 
states: [4.170.b] 


What is expressed in language is faulty 

because the finite range of ordinary mind is faulty. 
Unborn and unceasing, 

the actual nature of phenomena is equivalent to nirvana. 


In accord with this verse, the suchness of phenomena is a state of com- 
plete purity by its very nature. 

Concerning the second case, nirvana as a state of cessation is twofold. 
There is a nominal aspect, as the Compendium of Abhidharma states: 


“In what way are there representational states?” one might ask. 
There are those states of cessation that come about when the 
mundane phase of the spiritual path weakens one’s karmic po- 
tentials. Therefore, the Blessed One spoke of these as nirvana 
by way of association, as a foreshadowing. 


Accordingly, states of cessation that are attained through one’s devoted 
intent are the nominal aspect. Authentic states of cessation are those 


attained through the paths of seeing and meditation. The same source 
States: 
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“In what way are there authentic states?” one might ask. There 
are those states of cessation that come about when the sublime 
intelligence of a spiritually advanced person completely eradi- 
cates one's karmic potentials. 


This, furthermore, has two phases: an incomplete one and a complete 
one. The former is described in the same source: 


“What is the incomplete phase?” one might ask. There are 
those states of cessation that come about through the paths of 
training, that is, those that are considered the fruition of either 
the level of a stream-winner or a nonreturner 4 


Thus, this phase includes all states of cessation that are associated with 


the paths of training. The complete phase is also described in the same 
source: 


“What is the complete phase?” one might ask. There is that 
state of cessation that comes about through the path of no 
more training, that is, which is considered the fruition of an 
arhat.^ 


This phase includes all states of cessation associated with the path of 
no more training. Furthermore, depending on the developmental stages 
of the individual spiritual approaches, it can include both kinds of arhats: 
those who experience residual traces and those who do not.” 

Concerning the third case, that of nonlimited nirvana, due to the influ- 
ence of the sublime intelligence and compassion of buddhas and bodhi- 
sattvas, this is nirvana [4.171.a] that does not fall into either extreme of 
conditioned existence or personal salvation. 


Buddhahood according to the Mahayana [II] 


In the second place, there are three considerations: the nature of buddha- 
hood; the meaning of the term “buddha”; and the process by which the 
enlightened activity associated with the kayas is accomplished. 
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Nature of Buddbabood [A] 


Endowed with three supreme properties, . . . 


In its essence, the perfect state of complete buddhahood, the consum- 
mate fruition state, is imbued with three supreme properties. There is a 
supreme degree of elimination, in that one dimension of buddhahood 
is that it is completely purified of the two kinds of obscuration and the 
habitual patterning that underlies these. There is a supreme degree of real- 
ization, in that timeless awareness vividly perceives the entire range of 
what can be known, with nothing left out. There is a supreme degree of 
motivation, for on the strength of this realization benefit is ensured for 
countless beings in ways that are constant, pervasive, and spontaneous. 
the Ornament of Manifest Realization states: 


In three ways (the most sublime motivation toward all beings, 
elimination, and realization), 

this is known to be specifically endowed 

with three naturally occurring properties.” 


Meaning of the Term “Buddha” [B] 
..» buddhahood is comparable to a lotus. 


"Why is the term ‘buddhahood’ used?” one might ask. The term “bud- 
dha” (awakened and expanded) refers to the fact that one has awak- 
ened from a state of ignorance (which is comparable to the state of sleep), 


while one’s mind has expanded to embrace the two aspects of what can 
be known.” As is said: 


Because there has been an awakening from the sleep of ignorance 
and because the mind has expanded to embrace what can be 
known, 


buddhahood is an awakened and expanded state, comparable to a 
lotus.” 
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Process of Accomplishment [C] 


There are three topics: a demonstration of the connection between cer- 
tain causes and what is accomplished through them; an explanation of the 
specifics of how and in which environments this accomplishment takes 
place; and an extensive explanation of the fruition that is accomplished. 


Causes [1] 


Once the development of merit has been completed through 
bodhicitta, 

the fully matured fruition is the accomplishment of the rapakayas, 

while dharmakaàya is the fruition of divestment through a 
deepening of the experience of timeless awareness. 


A twofold process of spiritual development consists of bodhicitta as 
the motivation and the six transcendent perfections as the enactment. 
[4.171.b] The two kayas are attained once this process is complete. That is 
to say, for the sake of developing one’s merit, one acts to ensure benefit for 
other beings; the ripakayas™ are attained as the result of the full matura- 
tion of this reinforcement. For the sake of deepening one’s experience of 
timeless awareness, one cultivates meditative absorption; dharmakaya is 


attained as the result of thus divesting oneself of distortions. As the Pre- 
cious Garland states: 


The ripakayas of buddhas 

are born of the development of merit. 

Dharmakaya, in brief, 

is born of deepening the majestic experience of timeless 
awareness,” 


Environment and Process [2] 


That is to say, in the pinnacle pure realm of supreme Akanistha, 

dharmakaya makes itself evident on the basis of the sambhogakaya. 
Throughout the three-thousandfold universe, | 

nirmanakayas simultaneously demonstrate the way to 
enlightenment. 
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As the consummation of both kinds of benefit, the two kayas are 
support and supported. 

Ihey do not exist as actual things and so are not created, yet are 
present 

and $o do manifest, bringing enjoyment of all one could desire. 
Thus they constitute liberation. 


In which environment, then, is buddhahood accomplished? In the pin- 
nacle pure realm of supreme Akanistha,” which completely transcends 
the three realms,$" dharmakaya makes itself evident on the basis of the 
sambhogakaya, whereupon the nirmanakayas simultaneously demon- 
strate the way to enlightenment in the one billion world systems of a 
three-thousandfold universe. The Journey to Sri Lanka states: 


In the delightful realm of Akanistha Ghanavyüha, 
beyond the immaculate abodes,” 
the completely awakened Buddha awakened to buddhahood. 


It was an emanation who awakened to buddhahood in this world.5? 


This categorization of three kayas is a definitive enumeration that was 
seen to have value. The two rüpakayas constitute the most excellent ben- 
efit for oneself and others, while dharmakaya constitutes their support. 
As Maitreya states: 


The three kayas exemplify benefit for oneself and others, [4.172.a] 
as well as the support thereof. 


In other sources, it is explained that dharmakaya constitutes one’s own 
benefit and is ultimate reality, while the ripakayas constitute benefit for 
others and are relative. Of these latter kayas, the sambhogakaya manifests 
for those to be guided whose perceptions have been purified, while the 
nirmanakaya manifests for those whose perceptions have not. Thus, the 
first of the three kayas is the support for the latter two, and these two are 
developmental, such that one is in turn the support for the other. 

Furthermore, these kayas do not exist in actuality and are not mani- 
fest in the sense that all the limitless obscuring influences of adventitious 
distortions have been eliminated. Yet they are forever unchanging and 
so do exist in a sense, constituting as they do the direct experience of the 
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limitless basic space of phenomena. In accord with how they are thus held 


to be, the kayas bring the appreciation of an inexhaustible store of wealth. 
As is stated in the Ornament of the Sütras: 


Those that do not exist in actuality and yet do exist in some sense 
are said to be “not manifest yet manifest.” 
This statement concerns different contexts. 


Because there is enjoyment of all one could desire, they constitute 
liberation. 


Fruition [3] 


There are four considerations: the kayas as supports; timeless awareness 
as what is supported; the qualities of enlightenment that are due to the 


processes of divestment and maturation; and the enactment of enlight- 
ened activity. 


Kayas [a] 


This involves two topics: the characteristics of the kayas, and their spe- 
cific features. 


Characteristics [i] 


This includes four discussions: dharmakaya, sambhogakaya, nirmanakaya, 
and (as a kind of supplement) a treatment of the presentation found in 
the Highest Continuum. 


Dbharmakaya [aa] 
This discussion has two topics: the meaning of the term and the charac- 


teristics, and an analysis of the kaya under discussion. 


Meaning and Characteristics [1#] 


The basic space of phenomena, endowed with all inexhaustible 
qualities of enlightenment, 
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is the supportive kaya that is the actual nature of phenomena, 
imbued with twofold purity. 
It has eight characteristics: evenness, profundity, continuity, 


uniqueness, authenticity, immaculacy, utter lucidity, and perfect 
connectedness. 


As for the derivation of the term “dharmakaya,’ in Ascertaining the Con- 
ditioned and Unconditioned a passage is cited from the detailed commen- 
tary on the sütra Advice to a King: 


The dimension of the actual nature of phenomena is the stra- 
tum of authentic being, or dharmakaya. This is because it con- 
stitutes the “embodiment” of all phenomena, [ 4.172.b] in the 
sense that it does not stray from being the nature that is the 
suchness of all beings. And it is a “stratum,” or kaya, due to its 


being the basis for all positive qualities, whether mundane or 
transcendent. 


This accounts for the method of explaining that the term derives from 
dharmata-kaya, with the -tå suffix eliminated. 

As for its characteristics, the basic space of phenomena, which is 
endowed with all inexhaustible qualities of enlightenment and is com- 
pletely pure by nature, serves as the very essence of being itself, free of 
all adventitious distortions and endowed with twofold purity.™ This is 
svabhavikakaya (the dimension of the very essence of being itself), or 
dharmakaya. As the Ornament of Manifest Realization states: 


The svabhavikakaya of the Sage 


is the attainment of whatever properties are not subject to 
degeneration, 


is completely pure in every way, 
and is by nature characterized by these properties. 


and the Summary of the Mahayana Approach states: 
... Svabhavikakaya is the dharmakaya, the dimension of true 


being, of all tathagatas because it constitutes mastery of all 
phenomena.” 
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If we analyze these aspects, dharmakaya is endowed with eight char- 
acteristics: it is even, profound, ever-present, unitary, authentic, pristine, 
utterly lucid, and concomitant with the perfect richness of being. It is 
even because there is no distinction between all buddhas with respect to 
dharmakaya; it is profound because it is difficult to realize, being free of all 
elaboration; it is ever-present because it is unconditioned, and so unborn 
and unceasing, not involved in a linear time frame; it is unitary because it 
is indivisible, for basic space and timeless awareness are not things that are 
separate; it is authentic because it is incontrovertible, being beyond the 
limitations of speculative value judgments; it is pristine because it is free 
of the distortions of the three levels of obscuration;™ it is utterly lucid 
because it is nonconceptual awareness focusing on its own nonconcep- 
tuality; and it is concomitant with the perfect richness of being [4.173.a] 
because it serves as the basis for the sambhogakaya, which is the epitome 
of the vast qualities of enlightenment. 


Analysis [2#] 


Some assign the perfection of the process of elimination to 


svabhavikakaya 
and the perfection of the process of realization to dharmakaya. 


Although there can be no division in essence, according to some methods 
of explanation the following classification is given: Once both the afflic- 
tive and cognitive obscurations have been removed on the spiritual paths, 
immediately in the wake of the vajralike samadhi, they have all been van- 
quished; this is the perfection of the process of elimination, which consti- 
tutes svabhavikakaya. Timeless awareness of all that can be known, that is, 
of things in all their multiplicity and of their real nature just as it is, brings 
direct perception and thorough comprehension of the characteristics of 
all phenomena exactly as they are; this is the perfection of the process of 
realization, which constitutes dharmakaya. 

This is so because svabhavikakaya is characterized as emptiness, which 
is to say, the nature of all phenomena, a nature that is free of all elabo- 
ration and completely pure; dharmakaya is characterized as completely 
pure timeless awareness that perceives that to be the case, so that these are, 
in a sense, perceived object and perceiving subject. 
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Sambbogakaya [bb] 


The second discussion has two topics: the meaning of the term and the 
characteristics, and an analysis. 


Meaning and Characteristics [1#] 


Sambhogakaya, in the realm of Ghanavyüha,*? is adorned with 
major and minor marks of perfect form. 

There is uninterrupted enjoyment of the Mahayana teachings in 
the company of spiritually advanced beings. 

It has eight characteristics: retinue, realm, embodiment, marks, 

teaching, deeds, spontaneous presence, and absence of 
independent nature. 


As for the derivation of the term "sambhogakáya; the Ornament of Mani- 
Jest Realization states: 


Because there is thorough appreciation of the wealth of the 
Mahayana approach, 
this is held to be the sambhogakaya of the sages. 9? 


That is, it is sambhogakaya since it constitutes the basis for the per- 
fect enjoyment of all states of realization that pertain to the Mahayana 
approach; or alternatively, since it expresses the Mahayana teachings 
because of that perfect enjoyment. 

As for what characterizes sambhogakaya, in the environment of 
Ghanavyüha within the realm of supreme Akanistha, it constitutes a 
dimension of enlightened form that is adorned with major and minor 
marks of perfection, [4.173.b] and that together with bodhisattvas and 
other spiritually advanced beings thoroughly and solely enjoys the teach- 
ings of the Mahayana approach in an uninterrupted way. As the Orna- 
ment of Manifest Realization states: 


As for this embodiment of the thirty-two major marks 

and eighty minor marks of perfection, 

because there is thorough appreciation of the wealth of the 
Mahayana approach, 

this is held to be the sambhogakaya of the sages. 
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If we further distinguish these characteristics, we can consider the 
sambhogakaya’s retinue, realm, embodiments, attributes, teaching, deeds, 
spontaneous presence, and absence of independent nature. That is to say, 
the retinue that shares the sambhogakaya’s enjoyment consists entirely of 
bodhisattvas on the tenth level of realization. The realm in which such 
enjoyment takes place is that of Akanistha Ghanavyüha. The embodi- 
ments that experience such enjoyment are Vairocana and the rest.” The 
attributes with which these embodiments are endowed are the thirty-two 
major and eighty minor marks of perfect form. The teachings that are 
enjoyed so completely are solely those of the Mahayana approach. The 
deeds that constitute the enlightened activity of the sambhogakaya are 
those such as the prophesying of how bodhisattvas, as children of the 
victorious ones, will attain enlightenment. The spontaneous presence of 
sambhogakaya refers to the fact that the deeds and other such character- 
isti¢s happen spontaneously, without effort, as though from a wish-fulfill- 
ing gem. The absence of independent nature in sambhogakaya refers to 
the fact that while these embodiments and other manifestations appear 
in all their variety, like rainbows they do not constitute anything identifi- 
able. 

If we discuss the sambhogakaya according to its fivefold certainty,” 
it is said that the certainty of environment is that it is Akanistha; the 
certainty of essential qualities is that they are the major and minor marks 
of perfect form; the certainty of time frame is that it is one of constant 
presence, until samsara has become naught; the certainty of retinue is that 
it consists of bodhisattvas on the tenth level of realization; and the cer- 
tainty of the teaching is that it is solely that of the Mahayana approach. 

Thus, sambhogakaya is endowed with eight characteristics.” 


Analysis [2#] 


It can be analyzed as either greater and lesser, or actual and 
nominal. 


There are three opinions based on uniqueness, distinctness, and 
q 
gradation. 


If we analyze the sambhogakaya purely on the conventional level, we 
can distinguish the greater sambhogakaya that manifests in Ghanavyüha 
[4.174.a] and the lesser sambhogakaya that manifests in the Akanistha of 
the immaculate abodes. Alternatively, these are considered, respectively, 
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the actual sambhogakaya (that is, the abiding mode) and the nominal 
sambhogakaya (the manifest mode).” 

In general, learned masters have three interpretations concerning the 
sambhogakaya. Some are of the opinion that all buddhas of the three 
times have but one sambhogakaya, and that a second is absolutely out of 
the question. Others (who feel that such an interpretation resembles the 
claims made by non-Buddhist holders of extremist views) hold that the 
sambhogakayas of buddhas are entirely distinct from one another. Still 
others state that there is a gradation of sambhogakaya into greater and 
lesser. 

For our purposes, the better methods of explanation are the former 
and the latter of these three interpretations. Moreover, the Ornament of 
the Sütras states: 


Buddhas, within incorruptible basic space, 

accord with their former embodiments,” 

yet their bodies are nonexistent, like space, 

so buddhahood is neither a unity nor a plurality.” 


As this passage explains, there is no single autonomous body, and so 
there is no need to apply this argument any further, to cases of corporeal 
bodies.” 

The sambhogakaya, moreover, manifests to bodhisattvas on the tenth 
level of realization the way that a reflection appears in a mirror, appar- 
ent yet lacking any independent nature, and thus serves as the “bridge” 
to dharmakaya. Being the natural manifestations of the perceiver’s own 
consciousness, the appearances of sambhogakayas (from the eyes to the 
entire form) do not constitute the usual physical structures (from the 
sense organ of the eye to the whole structure of the body). Given that this 
is the case, the sambhogakaya is beyond materiality, for what is material 
cannot possibly exhibit such ongoing and constant presence. 

Furthermore, in his marvelous treatise the Presence of Timeless Aware- 
ness, the venerable Indrabhiti points out that if one posits some enlight- 
ened embodiment that is not one of timeless awareness, since such a body 
would be something subject to destruction, it would logically follow that 
timeless awareness was as well. As the treatise itself states: 


If one holds that the timeless awareness of buddhas 
has a form and is manifold, 
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then nirvàna must also be destructible. 

Since a body is something subject to destruction, 

then timeless awareness would have to be destructible as well. 
[4-17 4.b] 

Therefore, it makes no sense for the kaya of the timeless 
awareness 


of buddhahood to be subject to destruction.™ 


Sambhogakaya is classified as having two aspects, constituting bud- 


dhahood’s own natural manifestation and a manifestation within the 
perceptions of bodhisattvas. 


Nirmanakaya [cc] 


This discussion has two topics: the meaning of the term and the charac- 
teristics, and an analysis. 


Meaning and Characteristics [1#] 


For as long as samsara endures and for the sake of beings, 
nirmanakaya emanates 
in various ways, ensuring benefit. It has eight characteristics: 


support, cause, realms, time frame, nature, edification, maturation, 
and freedom. 


The meaning of the term “nirmanakaya’ is that it implies the certainty of 
transformation into something else because it constitutes a body that by 
its nature is an emanation. As the master Dasabalasrimitra explains: 


Nirmanakaya constitutes the enlightened embodiment that is 


ensured by the very process of an emanation being emanat- 
ed? 


As for what characterizes nirmanakaya, to further distinguish its char- 
acteristics, we can consider its support, cause, realms, time frame, nature, 
edifying function, maturing function, and liberating function. That is to 
say, the support of nirmanakaya is dharmakaya, which never wavers. As 
for the cause, nirmanakaya develops out of the supreme compassion that 
undertakes to benefit limitless beings. The realms of the nirmanakaya 
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consist of the entire range of all pure and impure realms in all their vari- 
ety. The time frame is for as long as samsara endures. The nature of the 
nirmanakaya is that it consists of the forms of three kinds of emanations: 
of skill; of birth; and of enlightenment. The edifying function of the 
nirmánakaya is that it ensures that beings in ordinary worlds yearn for, 
and strive toward, one of three kinds of enlightenment” in whatever way 
is appropriate to any given being. The maturing function is that it ensures 
that those who have begun a spiritual path completely mature in their 
personal development. The freeing function is that it ensures that those 
who have been completely matured through its positive influence are 
freed from the bonds of conditioned existence. 
Thus, nirmanakaya is endowed with eight characteristics. 


Analysis [2#] 


Nirmanakayas of skill, birth, and sublimity reveal themselves 
through enlightened deeds. 


If we analyze nirmanakaya manifestations, they are of three kinds: nir- 
manakayas of skill; nirmanakayas of birth; and sublime nirmanakayas. 
[4.175.a] When the time is right, these nirmanakayas point toward 
nirvana and act so that those to be guided are brought into contact with 
the state of complete freedom. As the Ornament of the Sütras states: 


Through constantly demonstrating skill, birth, 
and supreme enlightenment and nirvana,’ 
the nirmanakaya of buddhahood 


is the supreme means for complete liberation.” 


With respect to the foregoing, there are nirmanakayas of skill, 
such as the lute player emanating in order to guide the gandharvas;"" 
nirmanakayas of birth, revealing themselves as hares and antelopes, for 
example;"" and sublime nirmanakayas of supremely enlightened teach- 
ers such as Sakyamuni, who carry out such actions as the twelve deeds. 
The two former kinds are nirmanakayas who have not yet fully matured, 
while the latter kind is the nirmanakaya that has fully matured. This dis- 
tinction between “not yet fully matured” and “fully matured” is by way 
of making a precise distinction—of specifying what constitutes complete 
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maturation or not—rather than merely stating things in all-or-nothing 
terms of maturity. 


The Presentation in the Highest Continuum /dd/ 


In the Highest Continuum, there is discussion of the essence as one 
of immaculacy, presence, bliss, and constancy, 

and of the three kayas each being characterized as having five 
attributes. 


In the Mahayana treatise the Highest Continuum, the essence of the kayas 
is discussed in terms of being the perfection of immaculacy, presence, 
bliss and constancy, and the three kayas are spoken of as each being char- 
acterized as having five attributes. 

That is to say, although mind itself, completely pure by its very nature, 
previously functioned as the basis for habitual patterning, once one has 
awakened to buddhahood this no longer serves as a basis for such pattern- 
ing; rather, there is twofold purity, which constitutes the perfection of a 
sacred immaculacy. 

As long as there are conceptual thoughts, mind itself has for the time 
being the nature of something overlaid with habitual patterning but never 
itself falls under the derivative influence of those conceptual thoughts, 
and so it is a sacred presence. The perfection of this quality of sacred 
presence entails the subsiding of all conceptual elaboration concerning a 
“self” existing or not existing." 

In the most literal sense of the term, conceptual thought based on 
one’s perceptions has ceased from the eighth level of realization onward. 
[4.175.b] But one's nonconceptual perceptions are experienced as the 
manifestation of the animate and inanimate universe; this constitutes the 
most subtle level of suffering, the epitome of what by nature is the coordi- 
nating faculty of ordinary mind. The perfection of sacred bliss lies in ces- 
sation of this subtle level along with its cause (that is, the nonrecognition 
of pure awareness that is the context for habitual patterning) because this 
entails the cessation of all suffering, together with its causes. 

The consummation of meditation lies in the equalness of conditioned 
existence and ultimate peace (which is to say, the absence of any true vari- 
ation between samsara and nirvana), and so there is the discovery of the 
nature of samsara and nirvana being that of equalness. This constitutes 
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the perfection of a sacred constancy since it is impossible for this situa- 
tion to change for as long as space itself endures.? 

Wherever these four “perfections” are complete, there is the kaya of 
buddhahood; which is to say, these are complete with respect to any of 
the kayas from the point of view of the'abiding mode of that kaya. 

Dharmakaya is characterized as having five attributes: it is unmade; it 
is unassessable from any dualistic perspective; it is unerringly genuine; it 
is pure of any obscuration; and it is utterly lucid by its very nature. 

Sambhogakaya is characterized as having five attributes: communicat- 
ing through speech; being manifest as form; engaging uninterruptedly in 
enlightened deeds; acting through a process of spontaneous accomplish- 
ment; and being free of any manifold nature (even though the deeds of 
the three kayas may appear to be manifold). 

Nirmanakaya is characterized as having five attributes: presenting the 
path to peace; ensuring the maturation of those to be guided; ensuring 
the outcome of prophetic statements; presenting forms that carry out 
a variety of enlightened activities in an ongoing way, in whatever way 
is necessary to guide beings; and manifesting within the perception of 
someone else's consciousness. 

There are explanations in which it is stated that the two rüpakàayas con- 
stitute aspects of buddhahood, other explanations (such as that found in 
the Holy Golden Light)” that they do not, and even other statements to 
the effect that buddhahood does not exist at all. But learned masters who 
understand the key points of the teachings accept these all as provisional, 
definitive, and ultimately definitive statements, respectively. 


Specific Features [ii] 


The explanation of the distinctive features of the three kayas includes 
three discussions: the distinctive feature of equalness; the distinctive fea- 
ture of constancy; and the distinctive feature of manifestation. 


Equalness [aa] 


There is equalness of support, enlightened intent, and enlightened 
activity. [4.176.a] 
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Of the three distinctive features that pertain to the three kayas, that of 
equalness is as follows: 

(1) equalness pertains to the dharmakiya of all buddhas, in that there is 
no arbitrary division within the basic space that is its support; 

(2) equalness pertains to the sambhogakaya of all buddhas, in that 
there is no arbitrary division with respect to their enlightened intent; 

(3) equalness pertains to the nirmanakayas of all buddhas, in that their 
enlightened activity shares a common purpose. 

The Ornament of the Sütras states: 


These entail equalness due to support, | 
enlightened intent, and enlightened activity." 


Constancy [bb] 


There is constancy due to nature, an unimpaired quality, and 
continuity. 


The distinctive feature of constancy is as follows: 

(1) as for dharmakaya, since it epitomizes freedom from origin and ces- 
sation in ultimate reality, there is constancy due to its very nature; 

(2) as for sambhogakaya, because there is an uninterrupted enjoyment 
of the richness of the dharma, there is constancy in that this is not subject 
to impairment; 

(3) as for nirmanakayas, even though they disappear, they reveal them- 
selves again and again, so that while they are alike in being discontinu- 
ous individually, there is constancy in the continuity of the function they 
perform because this does not fade with time. 

The same source states: 


These entail constancy due to nature, uninterruptedness, and 
continuity." 


Manifestation [cc] 


There is manifestation due to their being pure of cognitive, 
afflictive, and karmic obscurations. 
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The distinctive feature of manifestation is as follows: dharmakaya mani- 
fests due to the fact that the basic space of phenomena is pure of cognitive 
obscurations; sambhogakaya manifests due to the fact that it is pure of 
afflictive obscurations; and nirmanakaya manifests due to the fact that it 
is pure of karmic obscurations. 

Furthermore, it should be understood that the two rüpakayas occur 
due to the coming together of three factors: the blessings of dharmakaya; 
the perceptions of those to be guided; and the embodiments themselves, 
which are produced through previous aspirations. 


Timeless Awareness [b] 


The consideration of timeless awareness, as what is supported by the 
kayas, has five topics: a detailed analysis; the meaning of the terms and 
the essential qualities; the causes that authenticate timeless awareness; the 
ways in which transformation takes place; and ways in which its knowing 
quality is associated with the kayas. [4.176.b] 


Detailed Analysis [i] 


Timeless awareness, as what is supported, consists of five 
incorruptible ways of knowing. 


If timeless awareness, which is connected to the foregoing kayas in the 
sense that it is supported by them, is analyzed from the standpoint of 
its incorruptible ways of knowing, it is fivefold: Suchness, endowed with 
twofold purity, is termed "awareness as the basic space of phenomena" 
and constitutes the fundamental basis for all aspects of timeless aware- 
ness. "Mirrorlike timeless awareness" signifies that all phenomena without 
exception are known by the single state of timeless awareness. "Timeless 
awareness as equalness" signifies that all objects of knowledge are known 
within the equalness of their lacking any independent nature. "Discern- 
ing timeless awareness" signifies that, as many phenomena as there are, 
they are all known distinctly. “Timeless awareness as ensured fulfillment" 
signifies knowledge of what needs to be done to guide those who are to 
be guided. 
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Meaning of the Terms and Essential Qualities [ii] 


The second point includes discussions of the significance of timeless 
awareness as the basic space of phenomena, mirrorlike timeless aware- 
ness, timeless awareness as equalness, discerning timeless awareness, and 
timeless awareness as ensured fulfillment. 


Awareness as the Basic Space of Phenomena [aa] 


Awareness as the basic space of phenomena constitutes 


nonduality, threefold freedom, and nonconceptuality. 


The meaning of the term is discussed in the Tivo-Volume Glossary: 


Dharma-dhatu-visuddba is Sanskrit for the Tibetan chos kyi 
dbyings rnam par dag pa (the completely pure basic space of 
phenomena). This refers to what gives rise to, and is the source 
of, the qualities of spiritually advanced beings (qualities such 
as powers and states of fearlessness) and serves as the context 
for these qualities. Thus, the basic space of phenomena (the 
state of suchness) is clear of, or purified of, adventitious obscu- 
rations, both afflictive and cognitive, which are like clouds in 
their adventitiousness. Being like the clear and cloudless vault 


of the sky, this is termed “the completely pure basic space of 
phenomena." 


As for its essential qualities, this aspect of timeless awareness is such 
that basic space and pure awareness cannot be divided, as things distinct 
from one another, for there is nothing subject to origination in the first 
place, location in the interim, or cessation in the final analysis. It is free 
of the three levels of obscuration, for it does not constitute some object 
that falls within either of the two extremes of misinterpretation (that is, 
exaggeration or denial)."* It does not constitute an object for conceptual 
thinking, for it is by its very nature free of the distortions that produce 
such flawed thinking. The completely pure basic space of phenomena is 
the incontrovertible nature—the suchness—of all phenomena. [4.177.a] 
It serves as the proximate cause that gives rise to all the qualities of 
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spiritually advanced beings, and is the very epitome of what all tathagatas 
ultimately constitute. The Highest Continuum states: 


Without beginning, middle, or end, undifferentiated, 

without the two extremes, free of the three levels of obscuration, 
immaculate, and nonconceptual— 

the realization of what is the nature of the basic space of 
phenomena 

is perceived by the yogic practitioner resting in meditative 
equipoise.”” 


Mirrorlike Awareness [bb] 


Without ordinary fixated perception, there is the manifestation of 
all objects of knowledge as though in a mirror. 


The meaning of the term is discussed in the Two-Volume Glossary: 


Adarsa-jhana is Sanskrit for the Tibetan me long lta bui ye 
shes (mirrorlike timeless awareness). Since the completely 
pure basic space of phenomena involves no elaboration, it is 
free of all concepts based on a framework of perceived objects 
and a perceiving subject. The term refers to the fact that, with 
the transformation of consciousness as the basis of all ordinary 
experience," the reflections of all phenomena manifest to this 


awareness, just as anything and everything is reflected in a pol- 
ished mirror." 


As for its essential qualities, due to the fact that this aspect of timeless 
awareness involves no fixated perception of what pertains to an “I,” there 
is at all times knowledge of the limitless sense objects, perceived as clearly 
as are reflections in a mirror. So there is no delusion concerning all that 
is knowable, nor is this awareness dependent on the experiencing of the 
images of these sense objects. As the Ornament of the Sutras states: 


Mirrorlike timeless awareness involves no sense of “mine.” 
It is constant, knowing without in any way fragmenting. 
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Undeluded concerning all that is knowable, 


it nevertheless is never biased toward them.” 


Awareness as Equalness [cc] 


Pure meditation is the equalness of samsara and nirvana. 


The meaning of the-term is discussed in the former source: 


Samata-jnana is Sanskrit for the Tibetan mnyam pa nyid kyi 
ye shes (timeless awareness as equalness). Initially, on the first 
bodhisattva level, when completely pure meditation on the 
significance of suchness leads to actual realization,” there is 
no longer any division experienced between “self” and “other, 
for the realization is one of their equalness. One then trains 
in higher and higher bodhisattva levels until, on the level of 
buddhahood, nirvana that is not static or limited is attained. 
At that point, the afflictive aspect of consciousness has under- 
gone a transition, [4.177.b] being transformed into an aspect 


of timeless awareness that is termed "timeless awareness as 
»720 
equalness. 


As for its essential qualities, on the paths of training" one meditates 
on the equalness of self and other. One’s experience of this equalness 
becomes purer and more familiar, leading to the attainment of nonlim- 
ited nirvana. Then there is knowledge of the equalness of all of condi- 
tioned existence and the peace of nirvana. As the same source states: 


Timeless awareness as equalness is held to derive 
from pure meditation on all beings which, 

once one has attained a nonlimited state of peace, 
is held to become timeless awareness as equalness.”” 


Discerning Awareness [dd] 


Discerning awareness of things in all their multiplicity is the 
avenue to meditative absorption and the power of recall. 
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The meaning of the term is discussed in the former source: 


Pratyaveks(an)á-jfiána is Sanskrit for the Tibetan so sor rtog 
pai ye shes (discerning timeless awareness). With the transfor- 
mation of consciousness as the coordinating mental faculty,” 
this awareness serves as the ground for all powers of recall and 
all states of meditative absorption, stability, and equipoise.”™ 
Since this is timeless awareness that appreciates all that can 
be known without hindrance, it serves as the cause for a great 
downpour of spiritual teachings to rain down, for various 
kinds of doubt to be eradicated, just as gems such as sapphires 
shine with their luster.” This is what is termed “discerning 
timeless awareness." 


As for its essential qualities, this awareness cognizes and discerns indi- 
vidual objects of knowledge in all their multiplicity (that is to say, both 
their general and their specific defining characteristics) without confu- 
sion, appreciating them effortlessly; and it is endowed with limitless ave- 


nues of expression, as powers of recall and meditative absorption. As the 
same source states: 


Discerning timeless awareness 


is never hindered with respect to all objects of knowledge. 
It is entirely like a treasure trove 


of meditative absorption and powers of recall.” 


Awareness as Ensured Fulfillment [ee] 


Ensured fulfillment lies in the manifold display of countless 
skillful means. 


The meaning of the term is discussed in the former source: 


Krtyanusthana(-jndna) is Sanskrit for the Tibetan bya ba grub 
pat ye shes (timeless awareness as ensured fulfillment). With 
the transformation of the avenues of consciousness associated 
with the five sense faculties of vision and so forth, this aware- 
ness serves as the basis for benefit to be ensured for many be- 
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ings in all world systems, through an immeasurable variety of 


skillful means. [4.178.a] This is termed “timeless awareness as 
ensured fulfillment.” 


As for its essential qualities, this awareness constitutes knowing how 
to ensure benefit for beings through a manifold display of skill in means, 
in order that those to be guided may be completely brought to spiritual 
maturity throughout limitless world systems. As the same source states: 


Timeless awareness as ensured fulfillment 

manifests throughout all realms in various ways.and, 
by means of countless and inconceivable emanations, 
ensures benefit for all beings.” 


Causes [iii] 


Concerning the third point, the causes that authenticate these aspects of 
timeless awareness: 


Experience of these aspects comes about by one’s eliminating faults 
through such activities as hearing teachings; 

retaining the teachings; meditating on equalness; presenting 
teachings; and ensuring others’ welfare. 


Timeless awareness as the basic space of phenomena is authenticated 
by one’s thorough involvement in an enormous process. of eliminating 
faults, due to such factors as the maturation of the habitual patterns 


that develop when one hears spiritual teachings. The Summary of the 
Mahayana Approach states: 


Consider the habitual patterns"? associated with hearin 
P 


teachings (whether of a small, middling, or great degree) to be 
the seeds of dharmakaya.”™ 


And as the Ornament of the Sütras states: 


Whenever the seeds of the afflictive and cognitive obscurations, 
which have been constantly reinforced for a very long time, 
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are utterly destroyed by a thoroughgoing process of elimination on 
a very vast scale, 

there is perfect buddhahood itself, the attainment endowed with 
the transformation of positive qualities; 

and that is gained through the path of timeless awareness, the 


infinite embrace of nonconceptual and utter purity.” 


In similar ways, mirrorlike timeless awareness derives from one's hearing 
and retaining many spiritual teachings; timeless awareness as equalness, 
from one's meditating on the equalness of oneself and others; discern- 
ing timeless awareness, from one's clearly presenting authentic spiritual 
teachings, and timeless awareness as ensured fulfillment, from one's act- 
ing for the welfare of others. As the Ornament of the Sütras states: 


From retention, from an appreciation of equalness, 

from a clear presentation of authentic spiritual teachings, [4.178.b] 
and from the accomplishment of what is to be done, 

these four aspects of timeless awareness are derived." 


Transformation [iv] 


The emptiness and lucidity of consciousness as the basis of all 
ordinary experience, the afflictive aspect of consciousness, 
consciousness as the coordinating mental faculty, 

and the five sense consciousnesses—their transformation 
constitutes the very essence of being itself. 


With respect to consciousness as the basis of all ordinary experience, the 
transformation of one’s experience of its empty aspect constitutes what is 
termed “timeless awareness as the basic space of phenomena,’ while the 
transformation of one’s experience of its lucid aspect constitutes “mirror- 
like timeless awareness.” The transformation of one’s experience of the 
afflictive aspect of consciousness constitutes “timeless awareness as equal- 
ness. The transformation of one’s experience of consciousness as the 
coordinating mental faculty constitutes “discerning timeless awareness.” 
The transformation of one’s experience of the five sense consciousnesses 
constitutes “timeless awareness as ensured fulfillment.” As the master 
Candragomin states: 
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Whatever constitutes consciousness as the basis of all ordinary 
experience 

becomes mirrorlike timeless awareness itself. 

Furthermore, as for awareness as the basic space of phenomena, 

some hold this to be the very essence of being itself. 

The transformation of the afflictive aspect of consciousness 

is described as "timeless awareness as equalness." 

As for discerning timeless awareness, 

this is consciousness as the coordinating mental faculty. 

Because the avenues of consciousness associated with the five 
sensory faculties 

completely appreciate all meaningful objects of experience, 

whatever constitutes these avenues of consciousness brings 
attainment 


of timeless awareness as ensured fulfillment for the sake of all 
ordinary beings.” 


Concerning the significance of the transformation that takes place, it 
is said that 


the seed of conditioned existence is ordinary consciousness." 


Or, with respect to the characteristics of ordinary consciousness as a com- 
ponent of perception, it is said chat 


ordinary consciousness, which is corruptible, 
is consciousness as a component of perception, and the support for 


rebirth.” 


But these citations are not relevant here because the continuity of such 
ordinary kinds of consciousness is transmuted into the very essence itself 
of timeless awareness uncontaminated by afflictive states. The process is 


analogous to base metal being transformed into gold by the philosopher's 
stone. 
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Association with the Kayas [v] 


A pair of aspects is subsumed in each of the first two kayas, with 
ensured fulfillment subsumed in nirmanakaya. 

Because they transcend the ordinary intellect, they are free of such 
conceptual elaboration as being existent or nonexistent. 

In their true nature they are nonmanifest; their way of manifesting 
is merely by way of interdependence; 

these ways of knowing are beyond the ordinary mind’s 
comprehension. [4.179.a] 


Of the five aspects of timeless awareness, the two of awareness as the basic 
space of phenomena and mirrorlike awareness pertain to dharmakaya. 
The two of awareness as equalness and discerning awareness pertain to 
sambhogakáya. Awareness as ensured fulfillment pertains to nirmanakaya. 
The subsuming of these five aspects of timeless awareness within the three 
kayas is discussed in the sūtra the Level of Buddhahood.™ 

Concerning the issues of whether or not timeless awareness exists on 
the level of buddhahood and of how knowing takes place through timeless 
awareness, there have been any number of Indian and Tibetan authors, 
the vast majority of whom have developed theories through their intellec- 
tual investigations. But if we consider things from the perspective of ulti- 
mate reality, because this timeless awareness of buddhahood transcends 
the scope of the ordinary intellect, it is free of all limitations imposed 
by conceptual elaboration of its existing or not existing, of its being or 
not being anything. As well, the sūtra the Request of Suvikranta-vikrami”™ 
states that timeless awareness is free of both existence and nonexistence. 

Regarding the way in which this timeless awareness knows what is 
knowable, the actual nature of phenomena is known such that it is not 
something manifest, while the Middle Way source the Two Levels of 
Truth goes on to state: 


Devoid“ of things that are conceptually imputed, ... 
... all that is produced dependently is perceived by an omniscient 
one,” 


As this passage indicates, relative reality is known in the way that it 
manifests, but merely as the manifestation of the interdependence of 
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causes and effects, not as something theorized by philosophers through 
intellectual investigation.” There is also knowledge of the aspect of one's 
individual conceptual imputations manifesting in one's own mind; this 
is analogous to the way in which someone with the supernormal ability 
to perceive the minds of others can be aware of a dream occurring in the 
perception of someone else who is dreaming. 

Therefore, because the way in which timeless awareness knows all that 
is knowable lies beyond the realm of intellectual speculation, it cannot 
be fathomed by the ordinary imagination of the majority of mundane 
minds. As is stated in the Journey to Sri Lanka: 


Ones individual self-knowing timeless awareness 
is not within the realm of those who engage in intellectual 
speculation.” 


And in the Detailed Commentary on Valid Cognition: 


The investigation of forms, as well as mind, 

as things that can be characterized as perceived objects 

pertains to those with ordinary impure minds; [4.179.b] 

but the realization of a yogic practitioner is inconceivable to the 
ordinary imagination.” 


When one adopts the perspective of relative reality, if the term “time- 
less awareness” is applied to ordinary mind and mental events, no such 
timeless awareness exists because all such confusion has come to an end. 
But if one considers that this awareness knows all that can be known, 


without exception, there is awareness present because the kaya of a trans- 
formed state of being has been attained.” 


Qualities of Enlightenment [c]’” 


The consideration of the qualities of enlightenment, which are due to the 
processes of divestment and maturation, has two topics: an overview and 
a more extensive explanation. 
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Overview [i] 


While the qualities of enlightenment are limitless, they can be 


summarized as twofold: due to divestment and maturation. 


The qualities of perfect buddhahood are limitless and cannot truly be 
quantified, but if we were to summarize all of them, they would fall within 
two categories. There are some thirty-two qualities that derive from the 
fruition that simply consists of a divestment from distorting influences; 
these qualities are primordially indivisible from dharmakaya, the ulti- 
mate dimension of buddhahood that is the consummate expression for 
one’s own welfare. And there are some thirty-two qualities that derive 
from a process of complete maturation, these qualities develop gradually 
and are present in the rüpakayas, the relative dimension of buddhahood 
that is the consummate expression for the welfare of others. In the High- 
est Continuum we find such statements as the following: 


Ones own welfare and that of others constitute, respectively, 

the kaya that is the ultimate dimension of enlightened being and, 

dependent on that, the kayas that are the relative dimension. 

Due to the processes of divestment and complete maturation,” 

the qualities of enlightenment can be analyzed to be some sixty- 
four in number.” 


Extensive Explanation [ii] 


This point involves two topics: the qualities that are due to divestment, 
and those that are due to complete maturation. 


Divestment [aa] 


This discussion has two topics: thirty-two qualities (according to 
the intent of the Highest Continuum), and twenty-one categories of 


incorruptibility (according to the intent of the Ornament of Manifest 
Realization). 
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The Intent of the Highest Continuum /7#/ 


In the first place, there is both a brief summary to provide an introduc- 
tion, and a more extensive explanation of the significance of these quali- 
ties. For the summary: 


On the ultimate level, there are thirty-two qualities due to 
divestment. 


Ihe explanation concerns three groupings: the ten powers; the four 
states of fearlessness; and the eighteen distinctive qualities. 


The Ten Powers [a#][4.180.a] 


Knowledge of appropriateness, consequences, capacity, 
temperament, aspiration, destiny, 

afflictive states versus enlightenment, recollection, birth and 
death, and the end of all that is corruptible— 

the ten powers of knowledge are like a vajra, overcoming 
obscurations. 


The single power that is the timeless awareness of a tathagata can be fur- 
ther analyzed into ten powers on the basis of what constitutes the focus 
of the knowing involved. These ten powers that are ensured with buddha- 
hood are as follows: 

(1) the power of knowing what is appropriate (for example, the attain- 
ment of desirable results due to the natural consequences of positive 
actions undertaken with a firm resolve based on one’s previous arousal 
of bodhicitta and the bodhisattva vow) or inappropriate (for example, 
the attainment of an undesirable result due to the foregoing circum- 


stances);’” 


(2) the power of knowing the inevitable consequences of karma (that 
is, due to the demonstration of the results of karma, knowing that the 
actions that any individual being commits create karma, the effects of 
which are experienced within the stream of that same individual's con- 
sciousness) ;”* 


(3) the power of knowing the greater or lesser capacity of beings (that 
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is, through teaching the dharma to beings in accord with their capacities, 
knowing their individual capacities for faith, and so forth); 

(4) the power of knowing the temperaments of beings in all their vari- 
ety (that is, by relating to their individual temperaments, knowing the dis- 
tinct types of individuals who follow the three spiritual approaches”); 

(s) the power of knowing the aspirations of beings in all their variety 
(that is, by relating to their individual aspirations, knowing the various 
aspirations of beings, for example, whether they aspire to some state that 
is still corruptible, or to one that is incorruptible); 

(6) the power of knowing paths that lead to all destinies (that is, 
through being familiar with all spiritual approaches, knowing all the 
paths that lead anywhere, to samsára or nirvana; 

(7) the power of knowing all modes of being, whether those of deeply 
ingrained afflictive states or those of completely refined states of enlight- 
enment (that is, due to immersion in meditative absorption, knowing all 
states of meditative stability, modes of liberation, and so forth); 

(8) the power of recalling former lifetimes (since what is positive never 
ceases to have effect);”* 

(9) the power of knowing death, transition, and rebirth (due to the 
clairvoyance that comes from such factors as one’s altruistic motivation 
toward other beings);? and 

(10) the power of knowing the state of peace in which all that is cor- 
ruptible has come to an end (due to the teaching of the dharma for the 
purpose of putting an end to all that is corruptible).”* 

In the foregoing ways, these ten powers are comparable to a vajra 
because they overcome obscurations such as the nonrecognition of pure 
awareness, such that awareness can never again be fragmented by these 
obscurations. 


The Four States of Fearlessness [b#] 


Concerning enlightenment, the end of what is corruptible, 
declaration, and the path of the will to be free, 
there is fearlessness, like that ofa lion, in teaching to bring the two 


kinds of benefit. 
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That is to say: 


(1) There is fearlessness in the experience of all phenomena from the 
perspective of manifest enlightenment. [4.180.b] Buddhas have such 
knowledge, and even thorough comprehension, of all phenomena that 
there is no way for anyone in the world, no matter how powerful, to dis- 
pute this by saying, “Such is not the case.” This is called “[fearlessness in] 
consummate realization.” 

(2) There is fearlessness in the end of what is corruptible. All that is cor- 
ruptible, such as desire and attachment, has come to an end. Therefore, 
for buddhas (who can attest to that) there is no way for this fact to be 
disputed. This is called “[fearlessness in] consummate renunciation.” 

(3) There is fearlessness in declaring which factors obstruct the spiri- 
tual path. Since buddhas see directly that such factors as sensory pleasures 
and attachment to personal salvation constitute spiritual obstacles, there 
is no way that the declaration that this is so can be disputed. 

(4) There is fearlessness in proclaiming the path of the will to be free. 
Because buddhas see directly that complete freedom is gained through 
the factors that contribute to enlightenment, and through no other fac- 
tors, there is no way that anyone can dispute the declaration that this is 
so. 

The first two states constitute the consummate expression of one’s own 
welfare, while the latter two constitute the consummate expression of 
others welfare. Due to these four states of fearlessness, a buddha teaches 


the dharma to a retinue without fear or anxiety, and so is compared to a 
lion. 


The Eighteen Distinctive Qualities [cg] 


Six each falling under conduct and realization, three each under 


deeds and knowledge: 
the eighteen qualities that distinguish buddhas from others are 


comparable to space. 


There are six qualities only buddhas possess that fall under the heading 
of conduct, six that fall under the heading of realization, three that fall 
under the heading of enlightened deeds, and three that fall under the 
heading of sublime intelligence. These are the eighteen distinctive quali- 


ties that are not shared by $rávakas, pratyekabuddhas, and others. Though 
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directly perceptible to others, these qualities have no tangible forms but 
belong to the realm of what is unconditioned, analogous to space, which 
is distinct from the four elements? 

The first kind of qualities are those falling under the heading of con- 
duct. Arhats can behave with confusion, such as walking in the path of 
a mad bull elephant; they can speak without real purpose, using jokes 
and sarcasm; [4.181.a] they can forget something they have memorized; 
they do not rest in meditative equipoise during postmeditation; they 
entertain ideas of conditioned existence and the state of peace having 
truly distinct natures; and they rest in a state of apathy, without examin- 
ing those to be guided. On the other hand, (1) in the physical conduct 
of tathagatas, there is no confusion, such as would cause them to tread 
unwittingly ona snake. (2) In the words they speak, there is no lack of real 
purpose, such as the uttering of meaningless words. (3) In the way their 
minds work, there is no loss of memory, for they can recall their deeds 
and words over long periods of time without any distortions due to afflic- 
tive states. (4) There is no point at which they are not resting in medita- 
tive equipoise, for their enlightened awareness is constantly engaged at all 
times, in meditative equipoise and postmeditation. (5) There is no idea 
of samsara and nirvana being distinct from one another, for they have 
gained consummate realization of the equalness of conditioned existence 
and the state of peace. (6) They do not rest in a state of apathy, without 
examining those to be guided, although the possibility exists that they 
might forego intervening once they had examined them, if there were no 
benefit to doing so. These are the six qualities that fall under the heading 
of conduct. 

‘The second kind of qualities are the six falling under the heading of 
realization. Since they still possess a residual degree of cognitive obscura- 
tions, arhats can experience a diminishment of their will and the rest of 
the six factors. On the other hand, tathagatas have eliminated absolutely 
every cognitive obscuration. For them, therefore, there is none of the 
complete diminishment that a lack of attainment would entail, not in (7) 
their diligence,” or in (8) their mindfulness,” or in (9) their faculty of 
sublime intelligence,” or in (10) their will concerning these three,” or in 
(11) the complete freedom that is their fruition,” or in (12) the enlight- 
ened perspective of timeless awareness associated with that fruition state. 
These are the six qualities that fall under the heading of realization. In 


enumerating these qualities, one may follow the intent of different sütras. 
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Thus, the Prajiiaparamita literature refers to two of them as “meditative 
absorption” and “complete freedom.” Other treatments refer to “medita- 
tive absorption" and “the enlightened perspective of complete freedom.” 
And the Highest Continuum, drawing on the sütra the Request of the Girl 
Ratna,” refers to “complete freedom” and “the enlightened perspective 
of complete freedom." [ 4.181.b] In cases where meditative absorption is 
not included, the intention is that this quality is already included in the 
foregoing discussion of there never being a point at which buddhas are 
not resting in meditative equipoise.’”” 

The third kind of qualities are the three falling under the heading of 
enlightened deeds.” These are referred to in the Highest Continuum: 


Their actions are preceded by timeless awareness. . . 7° 


That is to say, the physical, verbal, and mental actions of arhats are 
sometimes morally positive and sometimes morally neutral. On the other 
hand, all the (13) physical, (14) verbal, and (15) mental deeds and activi- 
ties of tathagatas are motivated entirely by timeless awareness, and so are 
«preceded by timeless awareness" as the causal motivation at the outset. 
These deeds take place in conjunction with timeless awareness and “fol- 
low in the wake of timeless awareness” as the motivation for the duration, 
and so they are entirely positive morally. Such are the three distinctive 
qualities of enlightened activity, unshared by others. 

The fourth kind of qualities are the three falling under the heading of 
sublime intelligence.” The pristine awareness of arhats cannot be experi- 
enced through strength of mind alone but entails some degree of attach- 
ment and does not constitute realization of everything; it is, therefore, 
somewhat impeded in its functioning. On the other hand, tathágatas 
realize all that there is to be known through strength of mind alone, and 
so they have attained the unobscured enlightened perspective of timeless 
awareness that involves no wishful thinking, unattached to and unim- 
peded concerning things that (16) occurred in the past,.(17) will occur in 
the future, and (18) occur in the present. Such is their distinctive timeless 
awareness, unshared by others. 

From among the four schools of Buddhist philosophy,” the inclusion 
of such qualities as the lack of real purpose in these eighteen distinctive 


qualities is the explanation according to the Sautrantika school. The Trea- 
sury of Abhidharma states: 
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The distinctive qualities of buddhahood 


are eighteen: the powers and the rest.” 


Here it is referring to the explanation according to the commentaries 
in the Vaibhasika system, which enumerates these eighteen as being the 
ten powers, the four states of fearlessness, the three distinctive applica- 
tions of mindfulness,” and great compassion.” 


The Intent of the Ornament of Manifest Realization /2#/ 


In the second place, there is the explanation of the “twenty-one categories 


of incorruptibility.” 


In a more detailed way, there are twenty-one categories of 
incorruptibility: 

the factors that contribute to enlightenment, the immeasurable 
attitudes, the modes of liberation, [4.182.a] 

the stages of meditative equipoise, the states of total immersion, 
the sense fields that eclipse ordinary perceptions, the absence of 
afflictive states, 

wisdom born of aspiration, the levels of deeper discernment, the 
states of authentic discernment, 

the four aspects of complete purity, the kinds of control, the 
powers, the four states of fearlessness, 

the factors that need not be closely guarded, the applications 
of mindfulness, the absence of oblivion, the overcoming of 
habitual patterns, 

supreme innate compassion, the distinctive qualities, and 
omniscience. 


In a more extensive treatment of the qualities that pertain to 
dharmakaya, the ultimate dimension of enlightenment, the Orna- 
ment of Manifest Realization, in its section dealing with the fruition of 
dharmakaya,”” speaks of twenty-one categories of incorruptibility. 

(1) The first category is that of the factors that contribute to enlight- 
enment. These factors, which fall under the heading of the enlightened 
form of the tathagatas, begin with the applications of mindfulness and 
continue up to the eightfold path of noble ones. When one is an ordinary 
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being, these factors are not evident, for the partial power deriving from 
the process of divestment is anything but fully developed. But this is not 
so for buddhas, for whom itis fully developed and there is freedom from 
distortions. Then these factors are subsumed within the basic space of 
incorruptible timeless awareness; in fact, this principle applies to all of 
the categories of the incorruptibility of timeless awareness. 

(2) The second category is that of love and the other immeasurable atti- 
tudes, which for beings other than buddhas bring about rebirth among 
the Brahma gods.”” 

(3) The third category is that of the eight modes of complete libera- 
tion." Two of these are called “the mode of liberation in what has form 
regarding what has form" (that is, the way one regards external forms while 
still thinking of one's inner consciousness as something having form”) 
and “the mode of liberation in what has no form regarding what has form" 
(that is, the way one regards external forms while no longer thinking of 
one’s inner consciousness as having form”). There is one mode called 
"the mode of liberation in beauty,’ which consists of one’s having direct 
experiences, through one's physical senses, of what is attractive by nature 
and remaining completely focused on those experiences." There are four 
modes called “perceptual processes" focusing ön space, consciousness, 
nothingness, and neither perception nor nonperception.™ And there is 
one mode called the "cessation" of perception and sensation." [ 4.182.b] 

(4) The fourth category is that of the nine successive stages of medita- 
tive equipoise. These are the states of equipoise associated with the four 
levels of meditative stability associated with the realm of form; the four 
states of equipoise associated with the formless realm;” and the “equi- 
poise of cessation." 

(s) The fifth category is that of the ten states of total immersion: in the 
perception of earth, water, fire, air, blue, yellow, red, white, infinite space, 
and infinite consciousness.” 

(6) The sixth category is that of the eight sense fields that eclipse ordi- 
nary perceptions.” The first four of these include two that are said to 
eclipse one’s perceptions of external forms while one is still thinking of 
one’s inner consciousness as something having form (that is, one looks 
at external forms and perceives them individually as either small or enor- 
mous); and two that are said to eclipse one’s perceptions of external forms 
while one is no longer thinking of one’s inner consciousness as something 
having form (that is, one looks at external forms and-perceives them 
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individually as either small or enormous). The latter four are said to bring 
states of perception that eclipse all others; that is to say, while no lon- 
ger thinking of one’s inner consciousness as something having form, one 
perceives everything as a blue field, a yellow field, a red field, ox a white 
field. In brief, one attains the power to arrest the perceptions that beings 
in similar circumstances share of the four elements and four basic colors 
and to cause these perceptions to disappear. These are states of medita- 
tive absorption that cause one to see the whole world as though made 
entirely, or solely, of something like gold, or to be totally immersed in 
such a perception. 

(7) The seventh category is that of the absence of afflictive states, that 
is, whatever constitutes the “meditative absorption that uproots" the 
harmful flow of these afflictive states in the minds of others. 

(8) The eighth category is that of sublime intelligence born of aspira- 
tion." In actuality a buddha’s mind is free of all that can be characterized 
by ordinary conceptual elaboration and never wavers from having such 
a nature. But with respect to those who are to be guided by a buddha 
and view things in terms of their ordinary characteristics, | 4.183.a] it also 
entails the fulfillment of aspirations to overcome their desires and attach- 
ments and resolve their doubts. Thus, the timeless awareness of tathagatas 
engages in activity for the sake of beings in all circumstances, for as long 
as samsara lasts. It also entails knowledge, once the state of complete free- 
dom has been gained, that engages in activity for the sake of beings in all 
circumstances." 

(9) Ihe ninth category is that of the six levels of deeper discernment. 
‘These are: 

(a) "divine sight, " that is, the clairvoyant ability to see all the physical 
bodies that any and all beings will take upon their rebirth after death in 
their present lifetime, no matter how near or far they are from one; 

(b) “divine hearing,” that is, the clairaudient ability to hear and under- 
stand all manner of sounds and languages and codes; 

(c) the knowledge of the different states of others' minds, that is, the 
telepathic ability to know all the thoughts and underlying habitual pat- 
terns, both major and minor, in the minds of beings; 

(d) the ability to perform physical miracles, such as knowing how to 
make one's body shine resplendently, fly, multiply or decrease in num- 
ber, become more or less attractive, move on water, or pass through 
solid earth; 
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(e) the recollection of former lifetimes, that is, recall of what rebirths 
beings experienced prior to the present one and what actions they com- 
mitted in those former lifetimes; and 

(£) the “knowledge of the exhaustion of all negative factors,” that is, 
the knowledge that such exhaustion has taken or is taking place and that 
the experience of unborn timeless awareness has been attained, through 
one’s being aware of the steps by which the factors to be eliminated on the 
paths of seeing and meditation have been removed or have yet to be. 

(10) The tenth category is that of the four states of authentic discern- 
ment.” These are: 

(a) the authentic discernment of spiritual teachings, that is, teaching 
the eighty-four thousand spiritual approaches of the dharma as myriad 
antidotal methods, in accord with the different inclinations of ordinary 
beings; 

(b) the authentic discernment of meaning, that is, knowledge of both 
concepts and their implications, with respect to what characterizes phe- 
nomena in general (that they are impermanent, contribute to suffering, 
are empty, and lack any independent nature), as well as what characterizes 
them on the more ultimate level (that their nature is unborn and unceas- 
ing); 

(c) the authentic discernment of language, that is, knowledge of the 
languages and terms used by ordinary beings and a lack of any ignorance 
concerning the underlying meanings of these words; and 

(d) the authentic discernment of poise, that is, the unhindered ability 
to teach thé dharma and resolve doubts. [ 4.183.b] 

(11) The eleventh category is that of the four aspects of complete purity: 
body, attention, mind, and timeless awareness.” 


(12) The twelfth category is that of the ten kinds of control. As explained 


before,” these are: 


Control over longevity, mind, material objects, activity, 
rebirth, devoted intent, aspiration, 


miraculous powers, timeless awareness, and phenomena"? 


Of these ten kinds of control, the first three are the results of gen- 
erosity; those over activity and rebirth, of discipline; that over devoted 
intent, of patience; that over aspiration, of diligence; that over miracu- 
lous powers, of meditative stability; and the last two controls, of sublime 
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intelligence. On the paths of training, one experiences approximations 
of these controls; the actual controls pertain solely to the level of bud- 
dhahood. 

(13) The thirteenth category is that of the ten powers. 

(14) The fourteenth category is that of the four states of fearlessness. 

(15) The fifteenth category is that of the three factors that need not be 
closely guarded,” which concern the fact that the physical, verbal, and 
mental conduct of tathagatas is completely pure of any confusion. Thus, 
the nature of buddhahood is such that it does not involve any mistaken 
conduct, nothing that one would be anxious about others knowing, or 
that would involve any such attitude as, “I am ashamed of or embarrassed 
by this, and so will conceal it so no one will know.” 

(16) The sixteenth category is that of the three applications of mind- 
fulness. When a tathagata teaches the dharma, there are those who wish 
to listen with devotion; those who do not wish to listen; and those who 
are ambivalent, at times devoted and at other times not. In such cases, a 
tathagata is entirely devoid of any responses, respectively, of attachment, 
anger, or some combination of emotional reactions, and so is said to “rest 
in the mindfulness of impartiality.” 

(17) The seventeenth category is that of the actual nature that does not 
entail forgetfulness, which is to say, does not constitute a state of oblivion. 
This ensures that enlightened deeds for the sake of ordinary beings take 
place in a timely manner, in whatever way is necessary to guide beings 
under any circumstances. Thus, it is a characteristic of these deeds that it 
is impossible for them to be delayed beyond the appropriate situation. 

(18) The eighteenth category is that of the authentic overcoming of 
habitual patterns. [4.184.a] This is due to the elimination of the poten- 
tials for what are, in essence, the afflictive and cognitive obscurations. 

(19) The nineteenth category is that of supreme innate compassion for 
beings; this refers to what is called an “altruistic attitude” toward all limit- 
less beings. 

(20) The twentieth category is that of the eighteen distinctive quali- 
ties, that is, qualities that are not shared with spiritually advanced beings 
of lesser development.” 

(21) The twenty-first category is that of omniscience, which is to say, 
knowledge of anything and everything, the omniscience of the fruition 
state. ^ 


The foregoing categories are explained as pertaining to the nature of 
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dharmakaya, which is complete freedom from all states that involve fac- 
tors to be eliminated. 


Maturation [bb] 


The explanation of the qualities of enlightenment that are due to a pro- 
cess of maturation has two topics: a brief overview and a more extensive 
explanation. 


Overview [1#] 


The two kinds of rüpakaya are like the moon in the sky and its 
reflection in water. 

Their qualities, which are due to complete spiritual maturation, are 
manifest yet cannot be found to exist as such. 


Of the two kinds of ripakaya, sambhogakaya is comparable to the moon 
shining in the sky, while nirmanakaya is comparable to the moons reflec- 
tion in water. Although these manifestations appear in all their variety in 
response to those to be guided, they do not in essence constitute anything 
that can be found to exist as such. As for the qualities that are due to a 
process of maturation, there are thirty-two major marks of perfect form 


and eighty minor marks, as well as the qualities of enlightened speech. 


Extensive Explanation [2#] 


There are thirty-two marks, such as soles that are exceedingly 
level and marked with wheels, 

and eighty, such as nails that are copper colored, glossy, and 
raised. 

A supreme being is adorned with these major and minor marks of 
perfect form. 

Enlightened speech is endowed with sixty melodious qualities. 


The Thirty-two Major Marks of Perfect Form [as] 


The thirty-two major marks are as follows: 
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(1) due to tathagatas’ having formerly held firmly to spiritual com- 
mitments, the soles of their feet are exceedingly level; 

(2) due to their having practiced generosity, the soles of their feet 
and palms of their hands are marked with designs of wheels; 

(3) due to their not having treated others with disdain, their heels 
are wide and the ankle-joints are not visible; 

(4) due to their having protected other beings from fear, their fingers 
are long; 

(5) due to their not having created disharmony within the retinues 
of others through calumny, their fingers and toes are webbed; 
[4.184.b] 

(6) due to their having given beings various kinds of raiment, the 
skin of their hands and feet is smooth and youthful in appear- 
ance; 

(7) due to their having given beings food and drink on a vast scale, 
they have seven places on their forms that are rounded and prom- 
inent: the soles, palms, shoulders, and the back of the neck; 

(8) due to their having upheld the dharma taught by buddhas, their 
calves are like those of a stag (which is to say, a sarabha’” or deer), 
full-fleshed and tapering; 

(9) due to their preserving the secrecy of teachings and abandoning 
sexual conduct, their genitals are concealed within a sheath, like 
those of an elephant; 

(10) due to their having engaged in positive acts on a vast scale, their 
upper torsos are broad and majestic, like that of a lion; 

(11) due to their having engaged in positive acts authentically, the 
space between their clavicles is not hollow, but full-fleshed; 

(12) due to their having imparted fearlessness to others, their shoul- 
ders are well-rounded; 

(13) due to their having acted enthusiastically on behalf of others, the 
palms of their hands are soft and rounded, without any uneven- 
ness; 

(14) dueto their having been diligent in ensuring the welfare of others, 
their arms are long, reaching to their knees without them having 
to bend over; 

(15) due to their having been avidly involved in the ten kinds of posi- 
tive action, their forms are utterly free of flaw and surrounded by 
aureoles of light as wide as their arms can reach; 
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(16) due to their having given medicine and other care to the sick, 
their throats are free of blemish or discoloration and are lined 
like a conch shell; 

(17) due to their having brought the positive acts they initiated to 
eventual completion, their cheeks are like those ofa lion, the king 
of beasts; 

(18) due to their having considered all beings equally, their forty teeth 
(twenty each in the upper and lower jaws) are straight and evenly 
set, completely free of any flaw; 

(19) due to their having guarded their physical, verbal, and mental 
conduct, their canine teeth are exceedingly white; 

(20) due to their having spoken the truth, their tongues are long, 
allowing speech that is limitless and imbued with inconceivable 
meaning; 

(21) due to their having given beings many delicious things, their 
tongues taste only the most delicious flavors; 

(22) due to their having spoken gentle and pleasing words, their natu- 
rally occurring voices are melodious, [4.185.a] like the song of 
the wood pigeon or the melody of Brahmás voice; 

(23) due to their having been loving and having nurtured everyone, 
their noble eyes are the hue of the blue lotus; 

(24) due to their thoughts having been without deceit, their eyelashes 
are glossy and even, like those of an ox; 

(25) due to their having praised what is praiseworthy, their faces 
are lovely and free of blemish, and between their eyebrows are 
urnas, formed of single white hairs coiled in a circle thirty-two 
times; 

(26) due to the devotion they showed their gurus, their heads have 
protuberances on top"? and their posture is straight and unwav- 
ering; 

(27) due to their having been adept at seeking the dharma, their skin 
is clear and soft, and has a golden hue; 

(28) due to their having abandoned dissipating busyness, their body 
hairs are fine and soft, each one growing from a single follicle; 

(29) due to their having acted in harmony with the spiritual instruc- 
tions they received, their body hairs grow upward and coil in a 
clockwise direction; 

(30) dueto their having been loving toward all and having avoided the 
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use of weapons, the hair on their heads is immaculate and a deep 
blue, like the color of a sapphire; 

(31) due to their having involved everyone (themselves and others) 
in the practice of meditative stability, their bodies are large but 
well proportioned, like the proportions of a fully grown banyan 
tree; and 

(32) due to the buddhas’ being wholly noble ones, unrivalled, and 
supreme seers, their bodies are strong; endowed with the power 
of Narayana. 


The Eighty Minor Marks of Perfect Form [b#] 


The eighty minor major marks are as described in the Ornament of Mani- 
fest Realization: 


The Sage has (1) nails that are copper colored, (2) glossy, and 
(3) raised; 

fingers? that are (4) round, (5) wide, and (6) tapered; 

(7) veins that are inconspicuous and (8) without knots; 

(9) inconspicuous ankles; (10) equal-sized feet; 

the gait of (11) alion, (12) an elephant, (13) a bird, (14) and a bull; 

(15) a gait that tends to the right; 

(16) an elegant gait; (17) an erect posture; 

a physique that is (18) well rounded, (19) smooth as though 
polished, (20) and evenly proportioned; 

a body that is (21) clean, (22) soft, and (23) pure; 

(24) marks of perfection in their entirety; 

(25) a large and noble body structure; [4.185.b] 

(26) an even gait; (27) eyes that are both perfectly formed; 

a body that is (28) exceedingly youthful, (29) unimpaired, (30) full 
fleshed, and (31) very firm and solid; 

(32) exceedingly well-defined limbs; 

(33) clear and unobscured vision; 

a belly that is (34) rounded, (35) smooth, (36) without folds, and 
(37) firm; 

a navel that is (38) deep and (39) spirals to the right; 

(40) a form that is beautiful when viewed from any side; 

(41) impeccable behavior; 
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a body that is (42) free of moles and blemishes; 

(43) hands as soft as cotton; 

palm lines that are (44) deep, (45) long, and (46) clearly outlined; 

(47) a face that is not too long; 

(48) lips as red as a bimba fruit; 

a tongue that is (49) supple, (so) slender, and (51) red; 

(52) a voice like thunder; 

(53) a pleasant and gentle voice; 

canine teeth that are (54) cylindrical, (55) sharp, (56) white, (57) 
equal in size, and (58) tapered; 

a (59) high-bridged nose that is (60) extremely pure and clean; 

(61) eyes that are long from corner to corner, 

with (62) thick lashes and (63) pupils with the luster of lotus 
petals; 

eyebrows that are (64) long, (65) soft, (66) glossy, and (67) made 
up of hairs of equal length; 

(68) long and well-muscled arms; 

(69) ears of equal size (70) with completely unimpaired hearing; 

a brow that is (71) well formed and (72) broad; 

(73) a large head; 

hair that is (74) as bluish-black as that of a bumblebee, 

(75) thick, (76) soft, (77) not tangled, (78) not unruly, 

and (79) fragrant with a scent that captivates people's hearts; 

and (80) the adorning marks of the “endless knot,” auspicious 
emblems, and the swastika.” 

These are held to be the noble minor marks of a buddha. 


Of the foregoing points, “nails that are . . . raised” means that they 
are not sunken; “inconspicuous ankles” means that the ankles joints do 
not protrude outward; “equal-sized feet” means that they are of the same 
length, width, and thickness. Buddhas walk with “the gait of a lion" because 
their splendor overwhelms humans and other beings who live on the sur- 
face of the earth; with “the gait of an elephant” because their splendor over- 
whelms nāgas [4.186.a] and other beings who live beneath the earth; with 
“the gait of a bird” (that is, a swan or an eagle) because their splendor over- 
whelms beings who fly through the air or otherwise live above the earth; 
and with “the gait of a bull” because they lead their retinues. The “marks 
of perfection” are clearly and fully evident “in their entirety.” Their bellies 
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are “firm” because they are broad yet lovely. A buddha’s “navel . . . is deep" 
(that is, deeply inset), and the wrinkles therein "spiral to the right" (that is; 
in a clockwise direction). A buddha’s face is not marred by the flaw of being 
too large, and a buddhas voice is not marred by the flaw of being too faint. 
A buddhas two “eyebrows... are long" because they meet, and a buddhas 
“brow ... is well formed" because it is wide without being protruding, and 
the hairline is symmetrical. A buddhas palms and soles are marked with 
designs of the endless knot, of wheels with seven concentric rims adorned 
with a series of auspicious emblems, and of squarish patterns in the shape of 
revolving swastikas. The remaining points are easy to understand. 

One might ask, “What kind of things do these marks constitute in 
their very essence?" There are different opinions concerning this question. 
According to those who follow the sravakas schools,"5 these marks are part 
of the realm of physical forms, which is to say, they are phenomena con- 
structed of minute particles, and in their very essence are inanimate mat- 
ter that exist as meaningful objects external to the perceiver. According to 
the idealist philosophers," in terms of their essence these marks constitute 
meditative absorption in conjunction with the cooperative influence of 
sublime intelligence, while in terms of their function they are said to create 
impressions in the perceptions of those who are to be guided by buddhas; 
thus these marks constitute only external appearances induced in the con- 
scious awareness of those to be guided." 

However, in the present explanation, we need to use some classification 
of these marks as being in some sense things with form within the realm 
of conventional designation. In a similar vein, those Madhyamikas whose 
position accords with that of the Yogacara"? analyze these marks in detail, 
feeling that they constitute manifestations that have validity on the relative 
level. To analyze these marks in accord with their interpretation: 


To say that these marks are "mind's own natural manifestations” 

is not something that ordinary individuals could understand; 

nevertheless, that fact that they can see these as having form 
[4.186.b] 

is something that holds meaning for them.” 
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The Sixty Qualities of Enlightened Speech [c£] 


As for the sixty melodious qualities of enlightened speech, these are men- 
tioned in the sūtra the Secrets of the Tathagatas and are discussed in detail 
by the master Abhaya in his treatise the Adornment of the Sages Intent.” 
That discussion is summarized in verse as follows: 


(1) Soft, (2) gentle, (3) pleasing, (4) captivating to the mind, 

(s) pure, (6) flawless, (7) exceedingly clear, 

(8) melodious and meaningful, (9) worthy of being heard, 

(10) nonaggressive, (11) musical, (12) controlled, (13) unthreatening, 

(14) unprovocative, (15) thoroughly soothing, (16) agreeable to the 
eat, 

(17) bringing a physical sense of satisfaction, 

(18) bringing a mental sense of satisfaction, 

(19) gladdening to the heart, (20) arousing joy and happiness, 

(21) completely without distress, (22) entailing knowledge of 
everything, 

(23) entailing discernment, (24) elucidating totally, 

(25) bringing delight , (26) bringing intense delight, 

(27) bringing knowledge of everything, (28) bringing discernment, 

(29) reasonable, (30) coherent, (31) without repetitiveness, 

(32) having the force ofa lion’s roar, 

(33) having the quality of an elephant’s call, (34) having the 
melodious quality of thunder, 

(35) having the quality of a powerful nàgas speech, 

(36) having the quality of a gandharvas song, 

(37) having the sweet sound of the wood pigeon, 

(38) having the resounding quality of Brahma’s melodious speech, 

(39) having the carrying quality of a bird-man’s call?! 

(40) having the pleasing quality of the melodious voice of a leader 
among the gods, 

(41) having the sound of a drumbeat, (42) never arrogant, (43) never 
faint, 

(44) understandable in every language, 

(45) never mispronouncing or slurring words, (46) never incomplete 
in its expression, 

(47) never timid, (48) never weak, (49) utterly joyful, (50) pervasive, 
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(51) comprehensive, (52) flowing, (53) relevant, 

(54) expressing itself completely in every language, 

(55) satisfying all che senses, (56) never condescending, 

(57) unchanging, (58) never hesitant, (59) resounding in all 
directions, 

and (60) endowed with the most sublime of all attributes. 


Enlightened Activity [d] 


The explanation of enlightened deeds and activity has two topics: an 
extensive explanation of the seven ramifications of enlightened deeds, 
and a summary on the basis of two principles. 


Seven Ramifications of Enlightened Deeds [i] 


Enlightened activity is spontaneously accomplished, without bias 
or distinction, 

integrated, uninterrupted, a myriad array of skillful methods, 

in accord with an individual’s fortune, and completely protective. 
[ 4.187.a] 


As for the enlightened activities of perfect buddhas, these do not involve 
ordinary factors in the slightest, neither a specific thought (such as “I 
will carry out this or that activity”) nor any deliberate effort. Rather, 
they come about through the force of the previous processes of arousing 
motivation and developing aspirations on a vast scale. In this sense, these 
activities take place in the same way that rays of light shine from a wish- 
fulfilling gem without effort, or that the four principles of the dharma are 
taught through the sound of the great drum of the gods without deliber- 
ate thought being needed. Whatever the individual temperaments, atti- 
tudes, acumen, and latent potentials of those to be guided, the limitless 
and miraculous display of enlightened form, speech, and mind occurs in 
such a way that inconceivable benefit for those to be guided is effortlessly 
and spontaneously accomplished. 

The orb of the sun has no bias and makes no distinction as to whether 
it will shine or not; still, its reflection appears simultaneously in all ves- 
sels filled with water, whether pure or impure, in accordance with the 
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circumstances in each case. Similarly, the enlightened deeds of buddhas 
(whether physical, verbal, or mental) are without bias or distinction in 
the slightest, but manifest simultaneously to those to be guided, in accor- 
dance with each one’s individual fortune, whether excellent or inferior. 

Countless rays of the sun’s light are integrated and converge to perform 
a single task, such as causing a lotus blossom to open. In a like fashion, the 
timeless awareness and enlightened activity of all buddhas are integrated 
and converge to guide each and every ordinary being. 

Within the realm of space, which is not created through circumstances, 
things that are created. through circumstances come into being and cease 
to beuninterruptedly. In a similar way, even though the awakening to per- 
fect buddhahood takes place within incorruptible basic space, enlight- 
ened activity takes place when the time is right for anyone to be guided 
but does not take place if the time is not right. This is the way in which 
the enlightened deeds of buddhas are forever uninterrupted. 

In countless realms throughout the ten directions, and for as long as 
samsara endures, [4.187.b] some buddhas appear as awakening to mani- 
fest enlightenment, some appear as turning the wheel of the dharma, and 
some appear as passing into nirvana. Thus, benefit for those to be guided 
is ensured in any way that is appropriate, by means of a myriad array of 
skillful methods. 

Depending on the respective heights of mountains, the rays of the ris- 
ing sun may reach them in stages. Similarly, for those to be guided whose 
fortune is most excellent, or inferior, the enlightened activity of buddha- 
hood will affect them to certain degrees, in accord with each individual’s 
fortune. 

Due to ordinary beings’ merely seeing buddhas, their welfare is ensured 
in five ways that are completely protective, that is, they are protected from 
harm, from lower states of rebirth, from any lack of skillful methods, from 
the sufferings of the three realms, and from inferior spiritual approaches. 


Summary [ii] 
Concerning the second point, the source verses state: 


Because it presents those to be guided with the basis for the 
spiritual path, the actual path, 
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and the consummate result, to summarize it can be subsumed 
under two principles: 


spontaneous accomplishment and uninterruptedness. 


In essence, the enlightened activity of victorious ones is an uninter- 
rupted array, equal to space in its extent, of whatever activity is necessary 
to guide beings in any way necessary. Through its threefold miraculous 
display," countless beings to be guided are brought to the basis for the 
spiritual path (the approach that brings rebirth in the higher realms of 
gods and human beings); to the actual path (of accumulation, linkage, 
and the other paths); and to the consummate result (the fruition states of 
the three approaches). Therefore, to summarize, it can be subsumed under 
the two principles of its spontaneous accomplishment and its uninter- 
ruptedness. Concerning the former, the Highest Continuum states: 


"For whom? By whom? By what means of guiding? 
When? and where?" 


Since they do not entertain such concepts, 
the sages are always spontaneously present.” 


Concerning the latter principle, the same source states: 


Because their certainty concerning their release was for the sake of 
others, 


because they saw the similarity between themselves and ordinary 
beings, 

and because their enlightened deeds are not yet complete, 

their deeds are uninterrupted as long as samsára lasts." [4.188.a] 


The foregoing constitutes the commentary on the first part, 
concerning a definitive conclusion about the fruition 
in the cause-based dialectical approach 


PART 2. THE MORE COMMON 
ATTAINMENTS IN THE VAJRAYANA 


I. Concise Presentation 
II. Specific Explanations 
A. Introduction 
B. Extensive Explanation 
1. Enlightened Activities 
2. Siddhis 
a. Lesser Siddhis 
b. Intermediate Siddhis 
c. Greater Siddhis 
d. Khecara 
i. Greater State 
ii. Lesser States 


The second part, concerning a definitive conclusion about the more com- 
mon spiritual attainments of the mantra approach, includes two parts: a 
concise presentation in general, and a more detailed explanation of these 
more common attainments in particular. 


Concise Presentation [I] 


The results of the two stages of the mantra approach are the more 
common and the sublime. 


In the Guhyasamája cycle, they are attainments of mantra and of 
timeless awareness. 
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In the Kalacakra cycle, it is said that a single attainment comes 
from the seven empowerments, 
while three kinds come from following the path of the higher 


empowerments. 


The results of meditating on the two stages of the path of secret mantra 
are summarized as twofold, more common or sublime; the earlier stage'? 
leads primarily to the more common attainments, while the later stage" * 
leads primarily to the sublime attainments. 

In the Guhyasamaja cycle, these are described as two kinds of attain- 
ment: attainments of mantra and the attainment of timeless awareness. 
The Subsequent Tantra states: 


Spiritual attainments such as invisibility 
° P « ° » 
are explained as being "ordinary. 


But the attainment of buddhahood itself is said by the buddhas 


to be “the sublime attainment? 


Alternatively, it is explained that the lesser spiritual attainments are 
those of the four kinds of enlightened activity, the middling those of the 
eight major siddhis, and the most sublime that of buddhahood. The Mu- 


minating Lamp states: 


‘The purpose is also to be explained: 
there are rituals of pacification and other activities, 
likewise the eight siddhis, 


and buddhahood, moreover, which is the most sublime. 


As for the way in which these two kinds of attainments are arrived 
at through the two stages of practice, the Subsequent Tantra of the 
Guhyasamája cycle, for example, states: 


Due to this distinction between the more common and the 
sublime, 

it is held that there are two aspects? to spiritual practice: 

the four vajras (in the more common cases) 

and the six branches (in the most sublime case).”° 
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In the Kalacakra cycle, it is said that a single attainment comes from 
following the path of the seven empowerments, while three attainments 
(that is, karmamudra, jfianamudra, and mahāmudrā) come from follow- 
ing the path of the higher empowerments.™ [4.188.b] 

Having followed the path of the seven empowerments, those who have 
thus gained such states of spiritual attainment as those associated with 
the sword aiid pills can, in that very body, pass freely through the realms 
of gods and human beings, even flying through the air. They are capable 
of benefiting, and even annihilating, beings by using mantras of aware- 
ness. If these siddhas show their forms among human beings, these can 
actually be seen. They delight buddhas, bodhisattvas, spiritual heroes, 
and yoginis,*” who on the basis of this take these siddhas under their 
care. The siddhas then follow the path of the higher empowerments, and 
so gradually awaken to buddhahood. Since these siddhas are masters of 
awareness through material means, if they are deprived of such objects 
as their swords or pills, they cannot fly through the air, just as the god- 
dess Manohari could not fly if deprived of the gem on the crown of her 
head.” 

Then there are those whose spiritual attainments, such as the enjoy- 
ment of space, come from relying on the practice of karmamudra. They, 
too, accomplish an enormous purpose for the sake of beings, benefiting 
or annihilating others through the power of mantras of awareness. Hav- 
ing delighted buddhas, bodhisattvas, dakas, and dakinis, these siddhas 
cultivate the meditative absorption of the stage of completion, and so 
are gradually brought to buddhahood. If these siddhas, whose accom- 
plishment comes from the practice of karmamudra, move among human 
beings, even though they show their forms, they cannot be seen directly 
by others because they are imbued with the qualities of powerful mas- 
tery, such as subtlety and lightness."* However, they do act for the sake of 
beings by emanating numerous forms. 

Those who gain states of spiritual attainments associated with form by 
relying on the practice of jfanamudra [4.189.a] become equal in status 
to gods in the realm of form. They do not move among human beings— 
indeed, their forms are not within the scope of others’ senses. However, 
on the strength of their actual states of meditative stability, they act for 
the sake of beings in the realm of desire through their numerous emana- 
tions. In his commentary on the Compendium of Abhidharma, the master 
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Jinaputra™ states that these siddhas rely on the actual mental states of 
meditative stability without having to pass through the preparatory 
stages. Eventually these siddhas, too, are gradually brought to buddha- 
hood through the meditative absorption of the stage of completion. 
Those of the keenest acumen are been described in the lines, “When 
mind has been brought under control, subtle energy is also brought under 
control.” In this way, within the sole context of mahamudra one brings 
the functioning of mind under control and so brings the functioning of 
what supports it" under control. The analogy of a gem versus an ordi- 
nary stone illustrates how buddhahood is made fully evident.” This is the 
interpretation of the venerable Rangjung™ and his followers. 


Specific Explanations [II] 


As for the specific explanations, there are two parts: a brief introduction 
that provides the context, and a more detailed explanation of these topics. 


Introduction [A] 


First, the source verses state: 


The stage of development is the application of tantric principles 
that primarily ensure accomplishment of enlightened activities in 
the short term, 


as well as lesser, intermediate, or greater siddhis. . . . 


In conjunction with the seven empowerments, regardless of which 
form of the stage of development one practices (whether profound or 
not), the application of tantric principles primarily ensures more com- 
mon spiritual attainments, such as the four kinds of enlightened activity, 
in the short term, as well as whichever degree of siddhis is appropriate 
under the circumstances, whether lesser, intermediate, or greater. Indi- 
rectly, this also leads to the most sublime attainment. 


Extensive Explanation [B] 


Ihe extensive explanation has two parts: enlightened activities and 


siddhis. 
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Enlightened Activities [1] 


As for the first explanation, the source verses state: 


... Pacification, enrichment, power, forceful intervention: 

these are the four basic activities, with an entire range of secondary 
ones. 

Pacifying, enriching, exercising power, [4.189.b] summoning, 
slaying, banishing, driving mad, and paralyzing: 


these are well known as the eight, or twelve, major activities. 


As for these activities, the Vajra Pavilion refers to the four aspects of 
deity yoga: 


Through a process of benefiting, there is pacification. 
Vajrasürya is enrichment. 

Vajradharma is called “power.” 

It is Vajrasattva who slays.” 


It also refers to the four underlying attitudes with such lines as: 
Pacification with a peaceful attitude . . .?? 


and the four basic activities described as the four guidelines of the mantra 
approach, as it were, with such lines as: 


At the conclusion, suahd is pacifying . . .™ 


In addition, there are secondary ramifications of each activity, in fact 
an entire vast range of alternatives. In the case of pacification, there are 
many kinds of pacifying activity, such as addressing illnesses and demonic 
influences. In the case of enrichment, there are many kinds of enriching 
activity, which focus on longevity, merit, wealth, and the like. In the case 
of exercising power, there are many kinds of activity, such as exercising 
power for controlling rulers or populaces, or for summoning, In the case 
of forceful intervention, there are many kinds of wrathful activity, such as 
slaying, banishing, scattering, and paralyzing. 

Alternatively, some eight major activities are discussed: pacifying, 
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enriching, exercising power, summoning, slaying, banishing, driving 
mad, and paralyzing. In the fourth section of the later chapter of the tan- 
tra Vajra of Delight," some eight activities are discussed: that is, activities 
of exercising power, forcefully intervening, destroying the forces of one's 
enemies, banishing, slaying, summoning, pacifying, and enriching. 

As for the "twelve major activities; the source tantra of the Cakra- 
samvara cycle states: 


Exercising power, summoning, scattering, 

slaying, banishing, 

baffling, paralyzing, 

numbing, and (in a similar fashion) planting the kila dagger, 
rendering mute by robbing the power of speech 

(and likewise deafening and blinding), 

rendering sterile, 

and changing one’s own form: 

these are the twelve major activities.” 


Rendering someone mute and so forth can be considered to be one 
kind of activity, [4.190.a] that of “impairing the faculties.”** Then, even 
though there is no specific mention of pacifying activity in this listing, it 
can be added (since it is discussed often in earlier and later parts of the 
text) to give a total of twelve. 

The foregoing is just a sampling. There is a vast range of enlightened 


activities; the Vajra Daka,”” for example, speaks of more than a hundred 
stages of activity. 


Siddhis [2] 


The explanation of the siddhis has three parts (lesser, intermediate, and 
greater degrees of siddhis) and includes a supplemental analysis of Khe- 


cara, the "enjoyment of space." 


Lesser Siddbis [a] 


The eight lesser siddhis are those of pills, eye medicine, seeing 
underground, 


THE MORE COMMON ATTAINMENTS IN THE VAJRAYANA — 339 


the sword, the enjoyment of space, invisibility, immortality, and 
curing illness. 

Alternatively, the eight are those of the sword, eye medicine, pills, 
foot ointment, 

alchemical powers, magical boots, mercury, and seeing 
underground. 


If those who have gained the final degree of the path of accumulation then 
apply themselves to the short-term pursuit of this lesser degree of more 
common spiritual attainments, by engaging in conduct once they. have 
attained the phase of meditative warmth, they can, without difficulty, 
become masters of awareness through material means, such as attaining 
the five levels of deeper discernment and the eight siddhis. 

As for these eight siddhis, the Request by the Four Goddesses states: 


Eight material means are explained as being secondary: 
the siddhis of pills and eye medicine, 

the siddhis of seeing underground and the sword, 
flying through the air, invisibility, 


immortality; and curing illness." 
Alternatively, the Ocean of Dakas lists these as follows: 


The sword, eye medicine, pills, 

foot ointment, alchemical powers, 

magical boots, mercury, seeing underground: 
the wise seek to accomplish these siddhis.”” 


Or, as the Vajra Pavilion states: 


The accomplishments of eye medicine, of foot ointment, 
of the sword, and of seeing underground, 

of pills, of the enjoyment of space, 

of invisibility, and of alchemical powers. 

Those who are masters of awareness, world rulers, 

or summoners of young holy women are practitioners who 


delight me™ 


and gain these vajra states of spiritual attainment.” [4.190.b] 
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The intent underlying this passage from the Vajra Pavilion is as fol- 
lows: By applying medicine to the eyes, one can see the three worlds; by 
applying ointment to the feet, one gains fleetness of foot, by brandishing 
the sword, one can fly through the air; by revealing mineral treasures or 
vases of wealth hidden underground, one can satisfy the wants of beings; 
by placing pills in one’s mouth, one can become invisible, unseen by any- 
one, or transform one’s shape at will, like a yaksa spirit (the aforemen- 
tioned power of changing one’s form falls into this category); by smearing 
a drop of certain materials on one's forehead, one can become invisible, so 
that nobody can see one; one’s lifespan rivals that of the sun and moon, 
one’s body becomes like that of a sixteen-year-old, and one can transform 
base metals such as iron and copper into gold (these three are termed 
“alchemical powers,” and so there are references to “alchemical powers 
of longevity, body, and wealth”). As for summoning young women, this 
means that by accomplishing practices focusing on yaksi spirits, one 
induces them to grant whichever of the eight siddhis one wishes. In this 
regard, when one considers the practice of the yaksi spirits to be the gen- 
eral practice for attaining these great siddhis, one arrives at the total of 
eight by counting the siddhis of pills and invisibility as one, and counting 
those of alchemical powers as three; but if one counts the practice of the 
yaksi spirits as a specific siddhi among the eight, one arrives at the total 
of eight by counting the siddhis of pills and invisibility as one, counting 
the alchemical powers of longevity and the body as one, and counting the 
alchemical power of wealth (that is, the power to turn base metals into 
gold) as one siddhi on its own. 

Those who, on the basis of the foregoing, become masters of awareness, 
or world rulers, or those who gain the enjoyment of space, are considered 
among those with the most sublime siddhi. 


In the Concise Tantra, there is much discussion of such siddhis as 
the sword, 

the magic power of touch, alchemical powers, nectar, pills, magic 
potion, 

fleetness of foot, and other topics, such as world rulers, 

but these can be summarized as those of masters of awareness 


through material means, in a physical body, or with wealth. 
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In the "Chapter on Spiritual Accomplishment” in the concise version 
of the glorious tantra the Wheel of Time, we find the following: 


The sword, the magic power of touch, the most powerful vital 
force, the nectar-laden fruit, the pills, the magic potion, 
[4.191.a] eye medicine, 

and foot ointment and wooden-soled boots: may you grant me 


these eight siddhas of the world!™ 
And in the "Chapter on Timeless Awareness": 


In places beneath the earth, beyond the base of the central 
mountain of the universe, the eight great siddhis are truly to be 
found. 

To the east are the sword, the most powerful “taste,” the nectar- 
laden fruit, the pills, the eye medicine, and the magic potion. 

To the south are the glorious articles for fleetness of foot, an 


inexhaustible trove of treasures on the perimeter of the. 
mandalas,’ 


These passages refer to the eight great siddhis. Let us identify these one 
by one. Whoever bears the sword of siddhi is capable of feats of move- 
ment, such as flying through the air. The magic power of touch derives 
from a special substance that gives one the ability to.transform ordinary 
rocks, or anything else one touches, into gold and other precious sub- 
stances. The “most powerful vital force” refers to an alchemical substance 
that is a product of one’s spiritual attainment and that brings whoever 
ingests it a lifespan equal to that of the sun and moon and other benefits. 
The “nectar-laden fruit” is also a reference to alchemical powers deriving 
from spiritual attainment. The pills allow whoever ingests them to enjoy 
feats of movement, such as flying through the air. The magic potion is 
ointment, prepared such that it allows one to become invisible. The eye 
medicine allows whoever smears it on the eyes to see treasures buried 
underground. The foot ointment and wooden-soled boots both bring the 
attainment of fleetness of foot. 

An alternative version of these eight siddhis is found in the source tan- 
tra of the Cakrasamvara cycle: 
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Seeing underground, moving through space, the sword, 
annihilation and benefiting, 

pills, eye medicine, treasures, 

and fleetness of foot (or alchemical powers). 


The foregoing are just a sampling. There are masters of awareness of 
the five family types, or of ordinary weapons and other insignia; masters 
of awareness who ride such mounts as swans, garudas, or bulls. [ 4.191.b] 
There are masters of awareness with wealth, who enjoy, for example, the 
seven attributes of royalty." In ideal cases, there are those who can reani- 
mate corpses; there are those who can bind gods, demigods, nagas, yaksas, 
raksasas, and other beings to their service; as mentioned previously, there 
are world rulers who can bind the daughter of Brahma” to their service. 
There are masters of awareness of mantra syllables and naming mantras. 
There are discussions of countless such cases of siddhis that are dependent 
on something or someone other than the siddha. In brief, however, these 
are all subsumed within the categories of masters of awareness through 
material means, masters of awareness in physical bodies, or masters of 
awareness with wealth. 


Intermediate Siddhis [b] 


The intermediate siddhis, which come from the common 
attainment of meditative warmth and conduct, 

are those of masters of awareness in the realm of desire, with status 
equal to that of gods in the realm of desire. 

They employ all mantras of awareness and siddhis, and have power 
over longevity. 

They possess the eight mundane qualities of powerful mastery, 

being subtle, light, governing, able to move everywhere, worthy of 
honor, 

able to ensure all that is wished for, imbued with stable joy and 
satisfaction, and possessed of mastery. 

Even though they move through this realm, ordinary people 


cannot see them. 
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As for the intermediate degree of the more common siddhis, those 
who have gained the final degree of the path of accumulation practice 
karmamudra, one-pointedly cultivating the experience of the unity of 
bliss and emptiness, thus attaining the more common phase of medita- 
tive warmth, and then engage in conduct. With such attainment, they 
become masters of awareness in the realm of desire; that is, their physical 
bodies are of equal status to those of gods in the realm of desire, they can 
employ myriad mantras of awareness and siddhis, and they gain power 
over longevity. 

This is also referred to as the state of a master of awareness in a physi- 
cal body, albeit a body endowed with the eight qualities such as subtlety 
and lightness." In this context, “subtlety of form" means subtlety in the 
sense that these masters can send forth emanations of anything whatso- 
ever in the inanimate world (such as a tree, or even a forest) and cause 
these emanations to dissolve. "Lightness" means they can send forth, and 
cause to dissolve, emanations of myriad forms of animate beings. "Irue 
attainment; or governance, means they can send forth and dissolve both 
the foregoing kinds of emanations. “The ability to move everywhere"? 
[4.192.4] means they can go anywhere at will. “Extreme clarity" means 
they are worthy of being honored by all bhaza spirits. “Serving as a source 
of all that is wished for" means they ensure that, as much as is wished 
for, all that is provided. "Reliability" means that stable joy and satisfac- 
tion are ensured since whatever attainment they have allows them to fur- 
ther attain whatever they wish. "Having mastery?" means they have the 
power to annihilate or nurture beings. 

Alternatively, subtlety refers to the transformation into a rainbow 
body, and lightness to the fact that these masters can manipulate at will 
all the elements of earth, water, fire, air, and space since their bodies are 
not physically obstructive (by virtue of not being composed of coarser 
particles of matter). In this alternate explanation, the remaining qualities 
are as before. | 

Thus, since these masters are endowed with the foregoing eight quali- 
ties of powerful mastery, even if they move among human beings in this 
lower realm of desire, they cannot be seen by ordinary people; but it is 
said they benefit beings through their myriad emanations. 
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Greater Siddbis [c] 


The greater siddhis are those of sublime masters of awareness in 
the realm of desire and of masters of awareness in the realm of 
form, who engage in unelaborate conduct. 

With status equal to that of gods in the realm of form, their 
qualities are far superior to those. 

Their actual bodies do not appear, but they benefit beings through 
emanations. 

Through the path of masters of awareness, one gains power over 
longevity, 

and through the longevity of a master of awareness, one 


accomplishes buddhahood. 


The greater degree of more common siddhis is chat enjoyed by masters of 
awareness of the realm of desire. Based on the strength of their miracu- 
lous powers, they move from one pure buddha realm to another, receiv- 
ing teachings from nirmanakayas. They are close to attaining the first 
bodhisattva level, or else resemble those who dwell on that level. 

And there are those who, when engaging in conduct, focus entirely on 
the unelaborate mode and become what are termed "masters of awareness 
of the realm of form." 'Iheir bodies are equal in nature to those of any of 
the gods from the Brahmakayika realm up to that of Akanistha.*” They 
possess the eight qualities of powerful mastery, but these are far supe- 
rior to those discussed previously, being those such as extreme subtlety. 
[4.192.b] The actual bodies of these masters are not found within the 
realm of desire, but they act for the benefit of beings through their myriad 
emanations. 

Thus, masters of awareness through material means or in physical bod- 
ies engage in conduct that is motivated by their intention to attain the 
more common siddhis. In the short term, this could be a hindrance to 
their attainment of the most sublime siddhi, so that in this single human 
lifetime alone they would not attain that most sublime siddhi. But since 
they also gain power over longevity, they can eventually awaken to bud- 
dhahood while still in this very body. It is with this understanding that 
masters of the past who emphasized the stage of development (especially 
Stighosa) made statements such as the following: 


THE MORE COMMON ATTAINMENTS IN THE VAJRAYANA — 345 


Through this very same path of masters of awarenéss, 
one gains the state of a master with power over longevity. 
And it is said that one attains buddhahood 


through this very same longevity of a master of awareness? 


Given that these siddhis are accomplished on the basis ofa process fol- 
lowed from the outset, those involved in the tantric approach who prac- 
tice the stage of development must accomplish them by relying on such 
methods as mantra repetition, fire rituals, sacred substances, and physical 
yogic exercises. For those who are involved on a more inner level with the 
most sublime attainment, however, it is explained that these siddhis are 
attained simply through meditative stability, without reliance on such 
aids as substances. 

Ihe minor activities such as pacification and enrichment can be 
attained in fairly short order by one's relying on deity yoga and practic- 
ing mantra repetitions and recitations to the requisite degree. But as for 
these major siddhis, those involved in the tantric approach begin by car- 
rying out both the more ordinary and the distinctive methods of spiritual 
practice and engaging in conduct for six months. If, after this time, these 
siddhis still have not been attained, it is explained that the practitioners 
once again carry out the aforementioned practice and engage in conduct 
for six months, repeating this cycle two or three times over, until the sid- 
dhis are attained. If even this does not lead to the siddhis being accom- 
plished, they carry out intensely wrathful methods as described in the 
teachings and thus ensure that they will definitely attain the siddhis. 


Khecara [d] 
Concerning Khecara, there are two aspects: the greater state of Khecara 


and the lesser states. [ 4.193.a] 


Greater State [i] 


In conjunction with these siddhis, the greater state of Khecara 
is one endowed with the eight qualities such as subtle form. 
The full experience of one’s realization is a naturally manifesting 


realm of complete purity. 
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In general, the term “Khecara” signifies simply one's body flying through 
the air," whether due to recognition of awareness through tantric prac- 
tice, or consumption of the flesh of one reborn seven times as a brah- 
min,” or the circumstances of one’s rebirth due to the power of karma. 
But the term “Khecara” in conjunction with the siddhis that derive from 
one’s practice on the stage of development (both the most sublime siddhi 
and the greater siddhis) is what I am specifically explaining at this point. 
It can be treated in two ways: as a greater state and lesser states. 

In the first place, then, there is the state of Khecara endowed with the 


eight qualities. These eight are discussed in the Frond of Pith Instruc- 
tions: 


The subtlety of a body composed of extremely subtle particles; 
the lightness of that body; its pervasiveness throughout the 
three worlds; the attainment of the qualities of buddhahood; 
the experiential field of timeless awareness; the gaining of sta- 
bility in that; the bringing of all beings under one’s influence; 
and one’s rebirth into a consummate state that ensures all that 
is wished for. As is said: 


These are: 

subtlety of form, lightness to the touch, 

pervasiveness, true attainment, 

extreme clarity, reliability, 

endowment with power, and a consummate state ensuring 


all that is wished for.® 


The eight qualities of powerful mastery are described as subtlety of 
form and the other aspects: that is, extreme subtlety, lightness, extreme 
magnitude, the ability to move everywhere, the state of being worthy due 
to ones clarity, the exercise of mastery, and the ability to abide wherever 
one wishes. 

The present eight qualities and the aforementioned eight mundane 
qualities of powerful mastery are simply called by different names; 
[ 4.193.b] they are identical in meaning. As for “subtlety” and “lightness,” 
for example, the terms and their meaning are the same in both cases. The 
aforementioned quality of “governance” corresponds to either “perva- 
siveness" or "magnitude" in this present case because the meaning of all 
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three terms lies in the quality of pervading the three worlds. One should 
understand that similar correspondences exist in the case of the other 
qualities. 

In actuality, this greater state constitutes the consummate fruition of 
the stage of development and the full experience of the realization of the 
stage of completion, so that one trains to further one’s realization on the 
path within a naturally manifesting realm of complete purity. 


Lesser States [ii] 


The lesser states of Khecara are seventeen associated with the 
realm of form, six associated with the gods of the realm of 
desire, 

and the indeterminate one associated with the human realm, which 
can be seen by pure yogic practitioners. 

One may arrive there without discarding the physical body, or 
having discarded it, 

or be led there by yaksi spirits or siddhas (a temporary magical 
experience). 

Some reach there through meditation; because this involves 
engaging in meditative stability 

and attaining a rainbow body, they progress along the spiritual 
path, taking a firm stance. 


There are many versions of the lesser state of Khecara, but if these are 
summarized into different types, they pertain to the seventeen states of 
the realm of form, the six classes of gods in the realm of desire, and the 
indeterminate state of Khecara in the human realm. 

Of these, the state of Khecara in the human realm is such that, while 
one remains in the world of human beings, other ordinary people are 
unable to see one, although it is possible that a few truly remarkable indi- 
viduals may be able to see and meet with one. 

As for the state of Khecara in the realms of the gods, there are six states 
of Khecara associated with the six classes of gods in the realm of desire. 
In whichever of these one is able to experience, one enjoys the respective 
wealth of thát state and a lifespan equal to, or even longer than, the gods 
in that state. This principle applies in a similar fashion to the realm of 
form, so that there are sixteen or seventeen further states of Khecara. 
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In all of the foregoing cases, there are two options, depending on 
whether one has discarded one's physical body or not. In cases in which 
the physical body has not been discarded, moreover, [4.19 4.2] there are 
two further cases: those who attain the state of Khecara through the power 
of their cultivation of the spiritual path, and those who are led to the state 
of Khecara through the power of yaksi spirits, siddhas (that is, masters of 
awareness), or others. The latter case is simply temporary; regardless of 
what circumstances one experiences (whether higher or lower) or how 
long these last, this is not a case of “taking a firm stance." 

As for the state of Khecara to which one traverses through the power of 
meditating on the path of profound practice, whether one has discarded 
the physical body or not, one’s body is refined into what is, by nature, a 
body of light, while one’s meditative stability becomes sublime. There- 
fore, one progresses along the spiritual path, and so this is known as “the 
state of Khecara in which one takes a firm stance.” 


The foregoing constitutes the commentary on the second part, 
concerning a definitive conclusion about the more common 
spiritual attainments of the mantra approach. 


PART 3. THE FRUITION IN THE VAJRAYANA 


I. Fruition Aspect of Tantra 
II. Nature of the Fruition Aspect 
A. Essence 
B. Enumeration of Terms 
C. Distinction between Actual Fruition and Nominal Result 
D. Causal Factors 
1. Working Basis 
2. Essence 
3. Methods of Application 
a. External 
b. Internal 
4, Specific Issues 
5. Conclusion 
E. Result 
1. Primordial Unity That Involves Training 
a. Process of Attainment 
b. General Characteristics 
i. Twenty-three Aspects of Primordial Unity 
ii. Thirty-one Auxiliary Aspects 
iii. Summary 
c. Delineation of the Level of Buddhahood 
d. Analogies Illustrating the Vajrakaya 
e. Analysis of the Kaya 
2. Primordial Unity That Involves No More Training 
a. Working Basis 
b. Occasion 
c. Essence 
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d. Characteristics 
e. Auxiliary Attributes 
i. Overview 
ii. Extensive Explanation 
aa. 'The Seven Attributes of Integration 
bb. The Éight Qualities of Purity 
cc. The Eight Experiential Qualities 
dd. The Eight Qualities of Powerful Mastery 
ee. The Eight Additional Attributes 
f. Distinctive Attributes 
i. Kayas 
aa. Realm 
bb. Essence 
cc. Analysis 
dd. Three or Four Kayas 
ec. Analysis of Family Types 
1# Basis of Analysis 
2# Analysis of Specific Expressions 
3# Nature of the Family Types 
ii. Timeless Awareness 
aa. Five Aspects 
bb. Seven Aspects 
1# Seven Primary Aspects 
2# Forty Auxiliary Ramifications 
cc. Ten Extraordinary Aspects of Knowledge 
g. The Qualities and Activity of Enlightenment 


The third part, concerning a definitive conclusion about the consummate 
fruition in the Vajrayana, has two parts: a concise presentation of the sig- 


nificance of the fruition aspect of tantra, and an extensive explanation of 
its nature. 


Fruition Aspect of Tantra [I] 


The fruition aspect of tantra is accomplished through three 


incorruptible processes of spiritual development. 


THE FRUITION IN THE VAJRAYANA — 351 


It constitutes the consummate and most sublime spiritual 
attainment, mahamudra. 


That is to say, the path that brings about spiritual accomplishment con- 
sists ‘of the processes of developing one’s merit, upholding discipline, 
and deepening one’s experience of timeless awareness. All three of these 
processes are'imbued with incorruptible timeless awareness, and accom- 
plished without bias, circumscribed boundary, or limitation. This leads to 
the fruition of buddhahood itself; this is the fruition aspect of tantra. 

This aspect, moreover, can be considered in both an actual and a purely 
nominal sense. The actuality is referred to as the consummate, or most 
sublime, spiritual attainment, that of mahamudra. This term is inter- 
preted as follows: 

In the first moment one attains utterly unchanging bliss and experi- 
ences the form endowed with the potential for all manifestations? that 
one integrates with this bliss); whatever one experiences undergoes no 
fluctuation. Rather, due to what has always been the very essence of 
being, just as it is, | 4.194.b] this state continues as such constantly, for as 
long as space itself endures. Furthermore, one does not ever fall outside 
that context. By virtue of the foregoing, the term “seal” (zudra) is used. 
The term “supreme” (aha) is used because this is endowed with three 
supreme factors: the elimination of flaws, realization, and ordinary mind. 
Hence, the term “mahamudra.” 

As for the term “fruition aspect,’ here this signifies that those who 
strive for the consummate result, the most sublime of all sublime states, 
find that this alone constitutes the perfection of any and all of their inten- 
tions. The qualifying phrase “of tantra” is used because this fruition is 
forever uninterrupted. 


Thus, we have the expression “the fruition aspect of tantra, maha- 


~- )) 


mudra. 


Nature of tbe Fruition Aspect [II] 


This involves five discussions: what the fruition aspect is in essence; an 
enumeration of terms for it; the distinction between what is actual and 
what is nominal; the aspects contributing to manifest enlightenment 
that are its causal factors; and the fruition aspect as the state of primor- 
dial unity. 
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Essence [A] 


In essence, due to the cessation of breath and the stabilization of 
the masculine and feminine energies, 

moon, sun, and Ráhu'* are free of obscurations as the three vajras. 

Evam means equal taste: primordial unity that has two dimensions. 


One might ask what the fruition aspect of tantra (that is, mahamudra, 
the most sublime spiritual attainment) constitutes in essence. Once the 
practice of vajra yoga?” has been carried out to its conclusion, 

(1) the “breath” (that is to say, the movement of the 21,600 subtle ener- 
gies in the body) ceases; 

(2) the masculine energy (that is, the downward movement of the 
lunar energy) is arrested and becomes stabilized at the very crown of 
the head; and 

(3) the feminine energy (that is, the upward movement of the solar 
eneígy'?) is arrested and becomes stabilized in the glans penis. 

At that point, these energies then dissolve into, and merge as one with, 
what is figuratively termed the "heart center"—that is, timeless aware- 
ness, or mind (which is to say, ordinary consciousness) that is utterly lucid 
by its very nature. This gives rise to: 

(1) "the moon free of obscuration,” that is, bindu® as the vajra of 
enlightened form; 

(2) “the sun free of obscuration” (poetically termed “the aspirate"*), 
that is, the feminine rajas energy as the vajra of enlightened speech; and 

(3) “Rahu free of obscuration,’ that is, mind as the vajra of enlightened 
mind. 

The indivisibility of these three vajras is Vajrasattva: Vam is the syllable 
of supreme bliss (and the figurative term for the indestructible bindu); E 
is the syllable of emptiness endowed with the most sublime of all attri- 
butes of cessation,” within which the bliss abides such that there is an 
unchanging state of “equal taste."^ Due to the attributes through which 
this expresses itself (that is, the properties of enlightened form [4.195.a] 
and the unchanging bliss of enlightened mind), it is said to be “endowed 
with the most sublime of all attributes.” Given the indivisibility of these 
attributes, there is primordial unity, which is the timeless awareness of 
buddhaliood, fully evident. This has two dimensions: from one's own 
perspective, the ultimate kaya of enlightened mind; and from the per- 
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spective of others, the more relative kaya of enlightened form. The source 
tantra of the Kalacakra cycle states: 


Within the syllable E, the realm of space, 

is found the bliss of all buddhas. 

As for the syllable Vam, Vajrasattva, 

through the yogas of enlightened form, speech, and mind, 

Bindu, the lunar, masculine rasa energy, is enlightened form; 

the “delineator,’*® the solar, feminine rajas energy, is enlightened 
speech; 

the syllable A is the “bringer of darkness,” extolled as enlightened 
mind. 

These dwell completely within the realm of the space of E. 

Through the yogas of enlightened form, speech, and mind, 

within the mandala of enlightened form, speech, and mind, 

through the presence of enlightened form, speech, and mind, 

the three realms abide as the very embodiment of purity.” 


This is also discussed at length in the Vajra Garland, the explanatory 
tantra of the Guhyasamaja cycle. 


Enumeration of Terms [B] 


As for an enumeration of the synonyrnous terms for this, there are 
primarily twenty. 

But it can be described by many others as well, as many as ten 
thousand. 


An enumeration of synonymous terms for this fruition aspect of tantra 
(that is, mahàmudra, the most sublime spiritual attainment, the embodi- 
ment of the timeless awareness of the tathagatas) is given in the first syn- 


optic section of Stainless. Light, which speaks of some twenty primary 
terms: 


Nonduality, nonvacillation, indivisibility, 

desire, utter unchangeability, supreme passion, 

not tangible, not nontangible, 

timeless awareness, courageous mind, total positivity, 
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absence of afflictive states, supreme afflictive states, 

innateness, glory, awakened mind, bearer of bindu, 

Glorious Wheel of Time, vajra, 

yoga that is the very epitome of skillful means and sublime 
intelligence. 


In addition, in a number of tantras (such as those of Vajradhara, 
Kalacakra, Hevajra, Cakrasamvara, [4.195.b] and Guhyasamája), the dei- 
ties, mandalas, mantras, mudras, states of meditative absorption, timeless 
awareness, and other topics discussed constitute, in their ultimate sense, 
many variant expressions of this fruition aspect.” And Reciting the Names 
of Manjusri speaks of this kaya of primordial unity as being describable 


by, for example, ten thousand synonymous terms. 


Distinction between Actual Fruition and Nominal Result [C] 


The actual fruition is supreme Vajradhara. The nominal results are 
those 

of the illusory body and of an ordinary being who has realized 
primordial unity; 

these results, respectively, are the flawless embodiment of timeless 
awareness and a flawed embodiment. 


It can be determined that the fruition aspect of tantra is twofold: the 
actual fruition and the nominal results. The actual fruition is that of 
supreme Vajradhara, the powerful state of mastery over all family types. 
The nominal results are those of the illusory body and of an ordinary 
being who has realized primordial unity. The latter case is the flawed 
embodiment of one who is still on the path of training, while the former 
is the flawless embodiment of timeless awareness of one who has gained 
the path of no more training. The illusory body is also termed that of “a 
master of awareness” and “rainbow body”; it constitutes a complete tran- 
scendence of the three realms. 


Causal Factors [D] 


Fourth, the aspects contributing to manifest enlightenment that are the 
causal factors of the fruition are explained in five ways: the working basis; 
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the essence; the methods of application; the specific issues; and the con- 
clusion of the discussion. 


Working Basis [1] 


The working basis for the causes (the aspects contributing to 
manifest enlightenment) is the impure illusory body. 


Given that the causes that bring about the state of primordial unity that 
involves no more training are the developmental aspects contributing to 
manifest enlightenment, the working basis for these causes is the impure 
illusory body. 

That is to say, the ground for spiritual accomplishment is the genu- 
ine body that constitutes the unity of subtle energy and mind. What 
ensures the accomplishment is the isolation of mind,” which is to say, 
the consummate anticipatory experience of utter lucidity.” This ensures 
that the three avenues of consciousness are imbued with bliss and stabi- 
lized, which leads to the special manifestation in the mind of the form of 
the deity. Even the subtle energy that supports the bliss expresses itself 
in the form of the deity and the two merge.” However, since the afflic- 
tive obscurations have not yet been eliminated, this basis is termed “the 
impure illusory body.” 


Essence [2] 


Concerning the second topic, the source verses state: 


In essence, the fruition constitutes timeless awareness associated 
with the path of seeing, 

in which the eighty overt patterns of thought have been eliminated. 
.». [4.196.a] 


In essence, this fruition aspect of tantra constitutes the timeless aware- 
ness that epitomizes the path of seeing (in which something new is seen 
that was not seen previously) and in which the potentials for the eighty 
overt patterns of thought have been eliminated; that is to say, timeless 
awareness in which dualistic perceptions have ceased. In conjunction with 
this awareness is everything that pertains to the anticipatory experience 
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ofutter lucidity, in which any and all of the more overt perceptions based 
on dualistic consciousness have subsided. 


Metbods of Application [3] 


This involves two methods: the external level of the aspects contributing 
to manifest enlightenment and the internal level. 


External [a] 


... As for the methods of application, by moon and sun 

one meditates on the phases of "manifestation" and "increase"; 
with the setting of the sun, on the timeless awareness of the 
phase of "attainment." 

At daybreak comes enlightenment. These are the external aspects 
of manifest enlightenment. 


In this method of application, when one is engaging in the developmen- 
tal aspects contributing to manifest enlightenment, while the moon is 
shining on the previous evening, one meditates primarily on the timeless 
awareness of the phase of “manifestation.” During the next day, one medi- 
tates on the phase of “increase.” Once the sun has set, one meditates on 
the phase of “attainment.” Then, with the coming of daybreak, manifest 
enlightenment becomes fully evident in the ultimate experience of utter 
lucidity.” These particular time frames in the external world are analo- 
gous to the inner states of meditative absorption one undergoes; hence 


they are termed "the external aspects contributing to manifest enlight- 
enment." 


Internal [b] 


Ac twilight, one performs a ganacakra feast and familiarizes 
oneself with the ongoing experience of timeless awareness 

associated with the empowerment into timeless awareness. At 
dawn one perceives ultimate reality. 

With the internal aspects contributing to manifest enlightenment, 
bindu, which is a product of the elements, 
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constitutes the natural and pervasive radiance of timeless 
awareness when one awakens to buddhahood. 


Taking the previous discussion of particular time frames into account, 
when twilight falls, one begins by performing a ganacakra feast and other 
rituals, and then joins one’s consort in supplicating one’s spiritual master. 
The master confers the empowerment into sublime intelligence and time- 
less awareness, and then teaches the participants the instructions that 
introduce one to the stages for attaining manifest enlightenment through 
the anticipatory phase of timeless awareness." This leads to the fourth 
stage of empowerment: by familiarizing oneself with the ongoing experi- 
ence of that phase, at dawn the path of seeing (which constitutes manifest 
enlightenment) becomes fully evident? This process is described in both 
the father and mother classes of the Anuttarayoga tantras. | 4.196.b] 

If we consider the explanations given by the mahasiddhas who were 
learned in the mother tantras, the process is as follows: When the 
empowerment is conferred, one engages in union with one’s consort 
(who embodies sublime intelligence). From the melting of the white 
energy” comes consummate insight into supremely blissful emptiness; 
this insight constitutes the aspect of “manifest enlightenment through 
the lunar energy." When the bindu’ is drawn upward together with 
the red energy? of the consort (the woman who embodies sublime intel- 
ligence), it is the support for the consummate experience of the indivis- 
ibility of superlative bliss and emptiness; this constitutes the aspect of 
"manifest enlightenment through the solar energy" When the energies 
are absorbed into the crown of one’s head, the experience of the unity of 
bliss and emptiness suffuses one’s entire form,” leading to the consum- 
mate knowledge that the distortions affecting one’s being are primordially 
empty; this constitutes the aspect of “manifest enlightenment through 
the symbolic emblem." From this comes the unifying and consummate 
insight into all phenomena, that is, the inseparability of objects and the 
subjective agents perceiving these; this constitutes the aspect of “mani- 
fest enlightenment through emptiness.” It is due to this that enlightened 
mind constitutes dharmakaya, enlightened form constitutes sambhoga- 
kaya, and so forth—the aspect of “manifest enlightenment through the 
totality of the kayas.” 

If we correlate these causal aspects contributing to manifest enlighten- 
ment with the situation of someone’s attaining the path of seeing, there 
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is a context in which one's completely pure insight has not yet reached a 
consummate degree, and there is the accomplishment of the experience 
of primordial unity thar still involves training (which is equivalent to the 
attainment of the two kayas™). In the latter case, the “internal aspects 
contributing to manifest enlightenment” are so termed because they have 
no relation to specific time frames in the external world but are related to 
the internal stages of experiencing the unity of bliss and emptiness. 

As for “bodhicitta”™ (in the sense of the white and red bindu) in the 
context of the path of seeing, these are, for the most part, products of 
the physical elements; when one awakens to buddhahood, however, the 
distinction lies in the fact that, at that point, these energies constitute 
expressions of the natural radiance of timeless awareness. 

The previous interpretation" concerns a process of transformation tak- 
ing place in one's ongoing experience. The latter interpretation, although 
not clearly laid out in the Guhyasamiaja cycle,™ is the tradition followed 
in the mother tantras. In the context of one's awakening to buddhahood, 
even an ordinary person engaged in the conduct of the immediate cause" 
awakens to buddhahood by relying on such conduct. 

As well, a human guru may not be present in physical form; neverthe- 
less, in the context of these aspects contributing to manifest enlighten- 
ment, it is essential that the process rely on one's receiving empowerment, 
and so it can be buddhas who confer that empowerment." 


Specific Issues [4] [4.197.a] 


Even the path of the transcendent perfections depends on this 
ultimate state. 


In the Anuttarayoga tantras, it is said that even though one may have 
traversed the ten bodhisattva levels of the transcendent perfections, up 
to the point at which one is in one’s final rebirth, still one must defi- 
nitely rely on this tantric path of the five aspects contributing to manifest 
enlightenment. 

‘That is to say, once one has traversed the path of the transcendent per- 
fections up to the tenth level, buddhas confer on one all empowerments 
into all mandalas simultaneously. One gives rise, also simultaneously, to 
states of realization, from those of the stage of development to those of 
the illusory body. Thereupon, with the conferral of the empowerment 
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into sublime intelligence and timeless awareness, the state of utter lucid- 
ity becomes fully evident to one. And within that very state, the first four 
developmental aspects contributing to manifest enlightenment consti- 
tute timeless awareness “on the very threshold of enlightenment.” Upon 
one’s moving beyond that, the kaya of primordial unity is attained; this 
constitutes the fifth aspect contributing to manifest enlightenment, the 
attainment of buddhahood. 

In the Lamp That Integrates Conduct, it is explained that there are 
some ninety-six synonymous terms for this process of attaining manifest 
enlightenment within the state of utter lucidity; it constitutes the direct 
cause for the experience of primordial unity. 


Conclusion [s] 


In summary, having attained the state of illusory body, and relying 
on conduct, 

within the state of utter lucidity induced by the two methods of 
meditative stability, 

one brings the two methods of the aspects contributing to manifest 
enlightenment to completion, and so perceives utter lucidity in 
the ultimate sense. 


If we summarize the implications of the foregoing discussion of these 
causal factors: Once the impure illusory body has been attained, one relies 
on any of three kinds of conduct.” Through either of two alternatives in 
meditative stability (“instantaneous collapse" or “gradual dissolution”™), 
one is brought to the indelible experience that all phenomena are empty. 
By cultivating this experience of utter lucidity over and over, one applies 
the two methods of the aspects contributing to manifest enlightenment 
(explained previously) in their entirety. Once this awakens one to the 
experience of the path of seeing, one comes to perceive utter lucidity in 
its ultimate sense. 


Result [E] 


The explanation of the fruition of primordial unity has two parts: primor- 


dial unity that still involves training, and primordial unity that involves 
no more training. 
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Primordial Unity That Involves Training [1] 


The first explanation has five parts: the way in which primordial unity is 
attained (together with a discussion of the extent to which one can move 
in and out of that state); the general qualities that characterize primordial 
unity; [4.197.b] the delineation of the level of buddhahood; the analo- 
gies illustrating the vajrakaya; and an analysis of the kaya (with some 
additional specific points). 


Process of Attainment [a] 


Within the context purified of ordinary dualistic perception, the 
three successive steps of subtle experience 

unfold in reverse order, and primordial unity on the path of 
training is achieved. 

One still moves in and out of that state: this tendency is only 
eliminated once the seventh bodhisattva level has been 
completed. 


Once one has experienced utter lucidity in the ultimate sense, the kaya 
that still involves dualistic perception has truly been purified as empty. 
Within that context, as soon as one moves out of that state, the successive 
steps of subtle experience unfold in the reverse order from usual (that is, 
attainment, followed by increase, then manifestation). At the conclusion 
of these steps, the kaya of nondual timeless awareness is achieved, which 
constitutes primordial unity as experienced on the path that still involves 
training. One must still rely on conduct, causing one’s mind to move in 
and out of the utterly lucid experience that is enlightened mind over and 
over, so that there is still some sense of a distinction between meditative 
equipoise and postmeditation. This is nevertheless termed “primordial 
unity, for under all circumstances one is never separate from enlightened 
mind (that is, timeless awareness as the unity of bliss and emptiness) and 
enlightened form is uninterrupted; alternatively, it is so termed because 
(given that the significance of “primordial unity” is one of nonduality) 
the more overt thoughts patterns based on dualistic perception have 
ceased. 

As causal factors, during the path of seeing, subjective experiences arise 
in a methodical progression, from that of a mirage (the indication that 
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the earth element has dissolved into that of water) up to that of the non- 
duality of emptiness and lucidity, which is comparable to seeing dawn 
breaking in a cloudless sky (the indication that the phase of attainment 
has dissolved into the state of utter lucidity). When one moves out of that 
state, these experiences happen in the reverse order; one attains the state 
of primordial unity. There are, therefore, these experiences of moving in 
and out of the state of utter lucidity. 

When the phase of complete attainment associated with the anticipa- 
tory state of utter lucidity takes place for the fourth time, there occurs 
a Visionary state like that of one perceiving a limpid sky. But once the 
state of utter lucidity in the ultimate sense has been attained, thereafter 
there can be no issue of clarity versus obscurity, no vacillation or change; 
so other than some metaphor for clarity and emptiness being used to 
indicate this freedom from elaboration, the state is not being specifically 
equated to some visionary experience of seeing space. [4.198.a] This is due 
to the fact that the unceasing perspective of timeless awareness becomes, 
in fact, limitless in extent. 

In the final phase of the seventh bodhisattva level, one enters into the 
state of utter lucidity, which constitutes the eight level. Thenceforth it is 
impossible for one to move out of the state of utter lucidity. 


General Characteristics [b] 


The second case has three topics: the twenty-three aspects of primordial 
unity; the thirty-one auxiliary aspects (together with their further impli- 


cations); and a summary of the meaning of the foregoing. 


Twenty-three Aspects of Primordial Unity [i] 


There is primordial unity of samsara and nirvana; of deeply 
ingrained negative emotionality and enlightenment; 

of the tangible and intangible; of perceived object and perceiving 
subject; of naive affirmation and nihilistic denial; 

of compassion and emptiness; of skillful means and sublime 
intelligence; of what entails residual traces and what does not; 

of the two aspects of the lack of identity; of illusory body and utter 
lucidity; of instantaneous collapse and gradual dissolution; 
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of the two levels of truth; of focus; of sleep and waking 
consciousness; of meditative equipoise and postmeditation; 

of what is substantial and nonsubstantial; of mindfulness and its 
absence; of bliss and emptiness; 

of the object and agent of action; of development and completion; 
of purity and impurity; and of what has form and what is 
formless. 

These are the twenty-three aspects... . 


The Five Stages speaks of these twenty-three aspects of primordial unity, 
while the Lamp That Integrates Conduct speaks of more than seventy;*” 
the implication is that while there is but one timeless awareness associated 
with the developmental states of utter lucidity, all of these aspects are 
complete as its characteristics. 

Since these characteristics are enumerations of the outstanding fea- 
tures, they are the characteristics of the state of utter lucidity in general, 
for they are complete on the path involving training, to say nothing of 
being so in the timeless awareness that requires no more training. 

In this regard: 

(1) There is the primordial unity of samsara and nirvana, that is, the 
realization that samsára is not something to be rejected and nirvana 
something to be accepted. 

(2) There is the primordial unity of deeply ingrained afflictive states 
and complete enlightenment, that is, the understanding that the nature 
of the phenomena that pertain to both deeply ingrained afflictive states 
and complete enlightenment is the same, that of the unity of bliss and 
emptiness. 

(3) There is the primordial unity of the tangible and intangible, that 
is, the realization that concepts concerning both what is tangible (such 
as visible forms and sounds) and what is intangible (such as space) are 
identical in being primordially empty. 

(4) There is the primordial unity in the nonduality of perceived object 
and the perceiving subject, that is, the cessation of dualistic perceptions 
in meditative equipoise, due to the realization of the state of equal- 
ness in which both perceived objects and perceiving subject are empty. 
[4.198.b] 

(s) There is the primordial unity in the nonduality of affirmation and 


denial, that is, the elimination of all fixation on naively affirming or deny- 
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ing the existence of things, whether these fixations are instinctive feelings 
or conceptual elaborations. 

(6) There is the primordial unity of compassion and emptiness, that 
is, experiencing all compassion as emptiness and all emptiness as compas- 
sion. 

(7) There is the primordial unity of the masculine principle of skillful 
means and the feminine principle of sublime intelligence, that is, abiding 
in the supreme bliss of the union of masculine and feminine deities. 

(8) There is the primordial unity of what entails residual traces and 
what does not, that is, since the vajrakaya is achieved, one is free of birth 
and death, and so there is no question of there being either some residual 
trace of the mind-body aggregates or none. 

(9) There is the primordial unity of the two aspects of the lack of iden- 
tity, that is, due to the insight that the actual nature of phenomena is 
such that everything is inseparable as the natural and primordial unity 
of manifestation and emptiness, one knows that the lack of identity in 
phenomena and in the individual personality are not cases of things that 
can be established to have separate status. 

(10) There is the primordial unity of illusory body and utter lucidity: 
Initially, one attains the illusory body (the stage of “consecrating one’s 
own body”*”). Then one carries out the stages of practice focusing on 
utter lucidity, until one experiences awareness in which tangible impres- 
sions are absent. One thus attains a state in which these two merge in 
having an identical essence. 

There is the primordial unity of the inseparability of (11) instanta- 
neous collapse and (12) gradual dissolution. The process of instanta- 
neous collapse is one of allowing one’s very being to become, in essence, 
a state of supreme bliss; that of gradual dissolution is one of allowing 
all that one perceives to become that state of supreme bliss, where- 
upon one’s sense of self dissolves within that. Through these methods, 
there comes the realization that there is no real distinction to be made 
concerning the nature of the three phases of entering into the state of 
emptiness, abiding in that, and moving out of it; alternatively, the expe- 
riences of enlightened form and the unity of bliss and emptiness arise 
simultaneously. 

(There are twenty-two aspects of primordial unity when the foregoing 
two methods are counted as one aspect; if they are counted separately, the 
enumeration is of twenty-three aspects.) 
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(13) There is the primordial unity of the two levels of truth, which is 
the insight into the equalness, in essence, of the two levels of truth. 

(14) There is the primordial unity of focus, that is, there is focus both 
on suchness and on things in all their multiplicity; one enters into time- 
less awareness that perceives these two perspectives simultaneously. 

(15) There is the primordial unity of sleep and waking consciousness, 
which is due to the fact that one's sleep constitutes the state of utter lucid- 
ity (other more ordinary states of sleep having been eliminated), there is 
no distinction to be made between one's being asleep or not, [4.199.a] 
in terms of one’s spiritual development, or activities to benefit others, or 
ways of engaging in states of timeless awareness. 

(16) There is the primordial unity of meditative equipoise and post- 
meditation, in that whether one is resting in equipoise or not makes no 
difference, in terms of the range of one's experience of timeless awareness 
being greater or less, or of one's experience of the unity of bliss and empti- 
ness. 

(17) There is the primordia] unity of insight into the inseparability of 
what is substantial and nonsubstantial, which is the insight that all chings, 
Whether substantial or not, lack any independent nature of their own. 

(Again, there exists a treatment of twenty-one aspects of primordial 
unity when the foregoing aspect and that of the tangible and intangible 
discussed previously are counted as one aspect.) 

(18) There is the primordial unity of mindfulness and its absence; since 
one is free of any lack of mindfulness or forgetfulness, there is no distinc- 
tion to be made in one’s experience of timeless awareness, regardless of 
whether one is making effort to maintain such awareness or not. 

(19) There is the primordial unity of bliss and emptiness, which is the 
path that incorporates both desire and the absence of desire; this is the 
path of resting continually in the innate experience of supreme bliss, free 
of ordinary desire and attachment (since there is no longer any fixation), 
yet free of being the mere absence of desire (since one is not separate from 
the accomplishment of supreme bliss). 

(20) There is the primordial unity of the object and agent of action, 
that is, no conceptualization of the three factors of object, agent, and 
action.” 

(21) There is the primordial unity of development and completion, for 
regardless what methods one employs in meditation (the four branches 
of approach and approach,” for example), one does not waver from the 
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unity of bliss and emptiness but instead experiences the form of the deity 
arising solely within nonconceptual awareness.” 

(22) There is the primordial unity of purity and impurity, which entails 
insight into the distinctions between pure and impure embodiments of 
enlightenment,” due to the perception that all obscurations have been 
forever exhausted. 

(23) There is the primordial unity of what has form and what is form- 
less; once one perceives that all that has form and all that does not is 
mind, there is the further insight that none of this has any independent 


nature of its own. 


Thirty-one Auxiliary Aspects [ii] 
... Thirty-one auxiliary aspects are complete. 


The following aspects are also complete: the eight qualities of powerful 
mastery, the eight experiential qualities, the seven attributes of integra- 
tion, and the eight enlightened qualities," which make for a total of 
thirty-one. 


In addition, one gains other powers, avenues of total recall, and 


so forth. 


When the kaya of nondual timeless awareness is attained, there are 
further qualities gained at that point. [4.199.b] One gains ten powers, 
including those over longevity and material objects, and four avenues of 
total recall. The words “and so forth” in the verse imply that one also 
gains, for example, the eight extremely profound and flawless modes in 
the process of complete liberation and the four states of authentic dis- 
cernment. Thus, the words “in addition” are not meant to indicate any 
difference between these qualities and the ones discussed previously. 

As for the four avenues of total recall: 

(1) total recall through patient acceptance depends on individual syl- 
lables for mental focus, such as the syllable A; the realization that the 
syllable is unborn acts as a catalyst, so that one comes to gain a patient 
acceptance of the fact that a// phenomena aré unborn; 

(2) total recall through mantra involves attaining the power for one’s 
words to become true, and the capability to create new mantras; 


366 — THE TREASURY OF KNOWLEDGE 


(3) total recall through words is the capability to recall all the words 
one has ever heard, regardless of how many, without forgetting any of 
them; and 

(4) total recall through meaning is the recollection of the meanings of 
all those words, just as was intended, without forgetting any of them. 


Summary [iii] 


To summarize, manifestation and emptiness are found to be 
identical in essence, 
the indivisibility of the kayas and timeless awareness. This is 


primordial unity. 


If we now summarize everything concerned with the fruition of primor- 
dial unity, it is the indivisibility of the kayas and timeless awareness, that 
is, the stage of completion in which all that has been discussed previ- 
ously is found to be identical in essence, from the standpoint of both 
what is manifest and its emptiness. This is termed “primordial unity as the 
consummation of all stages of completion.” Without straying from the 
utterly lucid basic space of the unity of bliss and emptiness, the rüpakayas, 
endowed with seven attributes of integration," are uninterrupted in their 
manifestation, arising without bias or distinction. 

Practitioners in whom such qualities of primordial unity are pres- 
ent are those maintaining the experience of primordial unity that still 
involves training. According to the intent of the Five Stages, when these 
practitioners engage in spiritual deportment to promote awareness of pri- 
mordial unity, their qualities develop more and more, and they come into 
contact with the state of primordial unity that involves no more training. 
[4.200.a] 


Delineation of the Level of Buddhahood [c] 


Once that is attained, in reliance on the deathless kaya of timeless 
awareness, 

one will definitely awaken to buddhahood. There are a number of 
variations to this delineation, however. 


If one has perceived the anticipatory state of utter lucidity, one will 
attain nirvana 


THE FRUITION IN THE VAJRAYANA — 367 


during the intermediate state after death; if utter lucidity in the 
ultimate sense, in this lifetime. 

With the consummate level of the stage of development, one 
arouses the realization associated with manifestation and 
increase; 


one will definitely awaken to buddhahood in the next lifetime. 


Once one has attained the state of primordial unity that still involves 
training, it. is no longer possible for death to occur, and on the basis of 
that deathless kaya of timeless awareness, one will definitely awaken to 
buddhahood. There are, however, a number of variations to this delinea- 
tion, due to there being progressive stages of realization. 

Suppose one had attained the authentic illusory body but was not able 
to engage in any of the three modes of conduct. Death would occur, but 
rather than that event of death entailing the encounter with the ultimate 
reality of utter lucidity and the ensuing intermediate state after death, 
instead the kaya of primordial unity would be achieved. This could be 
described by the conventional expression “attaining buddhahood in the 
afterdeath state,’ although this would not, of course, be dependent on the 
usual basis that is specific to the process of becoming in the afterdeath 
state.” 

The Lamp That Integrates Conduct uses the idiom “beholding the 
truth?" to connote the attaining of the consummate anticipatory state 
of utter lucidity, when it states, for example, that although one has beheld 
the truth, one may be attached to the residual traces of one's karma.” 

Generally speaking, even though Sravakas directly “behold the truth,’ 
they nevertheless experience the process of dying as the consequence of 
karma and afflictive states. In this Mahayana context, however, this does 
not take place. 

We do find passages in Mahayana sütras, though, stating that, for 
example, countless eons are required for “beholding the truth." But while 
the situation is analogous to that of gravakas (that is, from the standpoint 
of one’s simply beholding the actual nature of phenomena, accomplish- 
ment comes about immediately), such statements in the sütras take into 
account the benefit for others that ensues. The understanding is that one 
must develop, each and every moment, the capability to attain countless 
distinctive qualities consequent to this beholding of the truth, and so a 
long time must be spent in twofold development on a vast scale. Even 
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with respect to the way in which truth is beheld, the difference is like that 
between the water contained in a hoof print and that contained in the 
vast ocean." The difference— that what takes such time in that context™ 
is achieved in a very short time in this one" *— can be accounted for by the 
skill in means involved in the latter case. [4.200.b] 

Given the foregoing, once one has attained the state of primordial 
unity that still involves training, one has beheld the truth, which means 
that one will attain nirvàna during the intermediate state after death. 
Once one has attained the state of utter lucidity in the ultimate sense, 
that more direct beholding of the truth means that one will definitely 
attain nirvana in this lifetime. 

Once one has practiced the stage of development to a consummate 
degree, with the arousal simply of the realization associated with the 
subtle experiences of manifestation and increase, one's progress is still 


delayed by a single lifetime (which is to say, one will definitely awaken to 
buddhahood in the next lifetime). 


Analogies Illustrating tbe Vajrakaya [d] 


An illusionist's trick, the reflection of the moon in water, a 
hallucination, a mirage, 

a dream image, an echo, an optical illusion, a city of the 
gandharvas, 

a rainbow, a flash of lightning, bubbles on water, and a reflection 
in a mirror: 

these are the twelve analogies that illustrate the vajrakaya. 


The vajrakaya, the illusory body that is consequent on the consummate 
anticipatory state of utter lucidity, is the form of a deity that is formed 
simply of the unity of subtle energy and mind. The following are the 
analogies that illustrate it, according to the relevant passage in the Com- 
pendium concerning the Glorious Vajra of Timeless Awareness?” 

(1) It is comparable to an illusionist' trick; while it cannot be found to 
exist with some finite essence, due to causes and conditions, it nonethe- 
less manifests as though it did. 

(2) It is comparable to the reflection of the moon in water, in that its 
presence can extend anywhere.’ 


(3) It is comparable to a hallucination (or a shadow), in that it consti- 
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tutes.the projection of a form in the shape of a body? even though it is 


devoid of flesh and bone. 

(4) It is comparable to a mirage, in that it can cause many emanations 
to proliferate or diminish in number. 

(5) It is comparable to a dream image, in that it is formed from the 
simple unity of subtle energy and mind. 

(6) It is:comparable to an echo, in that it is identical in its continuity 
to the physical body (which is the natural consequence of karma), yet 
appears as though separate from it. 

(7) It is comparable to a city of the gandharvas,”’ in that it manifests as 
a supporting structure with a living component supported therein. 

(8) It is comparable to an optical illusion, in that in being one, it can 
present itself as many?" 

(9) It is comparable to a rainbow, in that it is formed from the subtle 
vital essence of the five elements colors, or that its colors are clear and 
distinct. 

(10) It is comparable to lightning, in that just as a flash of lightning, 
which can illuminate an entire realm, shines forth from among the clouds, 
this body's radiance shines forth through the corporeal body. 

(11) It is comparable to bubbles forming on water, in that it develops 
as something that occurs naturally and suddenly, without premeditation, 
within the context of emptiness. [4.201.a] 

(12) It is comparable to a reflection in a mirror, in that the limbs and 
parts are simultaneously complete. 

Each of these analogies that illustrate the vajrakaya highlights a par- 


ticular aspect of its characteristics, and so these twelve characteristics are 
complete in it. 


Analysis of the Kaya [e] 


Without the aggregates being impaired, there is simply the kaya of 
timeless awareness. 

With their impairment, there is the kaya of timeless awareness of a 
master of awareness, 

involving meditative absorption, having levels of deeper 
discernment, engaging in conduct for the sake of beings, 

not being subject to ordinary desire, enjoying supreme bliss, 
transcending the usual limits of longevity, 
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and constituting a mental embodiment: It is endowed with these 
seven distinctive attributes. 


One might ask, “What constitutes the difference between the state of a 
master of awareness and the kaya of timeless awareness?” As long as the 
gestalt of the mind-body aggregates remains unimpaired, there is simply 
"the kaya of timeless awareness.” When this is impaired (which is to say, 
when the continuity of the aggregates that are the natural consequences 
of karma has been interrupted) due to karma or meditative absorption, 
there is what is termed the “the kaya of timeless awareness of a master of: 
awareness." 

The state of a master of awareness, moreover, is one of constantly 
maintaining meditative absorption; of being endowed with the five lev- 
els of deeper discernment; of engaging in conduct for the sake of beings 
in myriad realms; of not being subject to ordinary desires and fixations; 
of enjoying supreme bliss with respect to a limitless range of desirables; 
of transcending the usual limits of longevity (which is to say, of being 
immortal); and of having an embodiment that is a mental projection, 
being formed simply from the unity of subtle energy and mind. Thus, this 
state is explained as being endowed with seven distinctive qualities. 


Primordial Unity That Involves No More Training [2] 


The second explanation, that of the state of primordial unity that involves 
no more training, has seven parts: the working basis on which it is 
achieved; the occasion on which (and the way in which) it is achieved; 
what primordial unity that involves no more training"? constitutes in 
essence; what characterizes it; the auxiliary attributes of what it is in 
essence; its distinctive attributes; and brief comments on the qualities 
and activity it entails. 


Working Basis [a] 


With the cessation of the three ordinary avenues of being, there is 
the embodiment of timeless awareness. 

Primordial unity that involves no more training becomes fully 
evident 


on a basis that is in every respect analogous to sambhogakaya. 
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Immediately in the wake of the first bodhisattva level, the kaya of non- 
dual timeless awareness is achieved. What pertained to one’s ordinary 
way of being, to the physical body and subtle channels, to the speech and 
subtle energy, and to the mind and its concepts, has already ceased. There- 
fore, this kaya of timeless awareness [4.201.b] is further edified, leading 
to the body of nondual timeless awareness that is in every respect paral- 
lel to sambhogakaya; this is the working basis for awakening to buddha- 
hood, which is to say, for primordial unity that involves no more training 
becoming fully evident. However, this does not mean that one has not 
attained buddhahood in a single lifetime and in a single rebirth, although 
the impure mind-body aggregates have not been discarded but have only 
dissipated into basic space.” 


Occasion [b] 


As for the occasion, when the external and internal aspects of 
manifest enlightenment have been finalized, 

to the accompaniment of offerings and omens, one attains the state 
of a spiritual being of the consort of awareness. 


As for the occasion, once both the external and internal aspects contribut- 
ing to manifest enlightenment (as these were previously explained) have 
been finalized, to the accompaniment of a limitless array of miraculous 
displays and offerings and a magnificent abundance of omens, one attains 
the state of what the mother tantras term “a spiritual being of the consort 
of awareness’; that is to say, one gains the state of mahamudra, the most 
sublime spiritual attainment. 

There is a particular way of explaining this found in the relevant chap- 
ter of the glorious tantra the Wheel of Time: 


When the moon consumes the form of the sun, never is there 
either day or night in the sky; 

that is the period of time. Yogic practitioners dwell constantly in 
the state of nectar in the center of the body. 

Just as the moon rides in the sky with all its phases at an end, of 
equal taste with the sun, 

so when life force and downward movement come to an end, they 
cease on the occasion of spiritual attainment clearly taking place 


within the body.™ 
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The meaning of this passage is as follows: Externally, when "the moon" 
(that which consumes the nighttime) ceases, and there is "the form of the 
sun" (which is to say, the point before the actual onset of the day), there is 
neither day nor night in the sky; that period of time, at the break of dawn, 
is the occasion upon which one awakens to buddhahood. Internally, in 
the center of the body, yogic practitioners experience all the phases of the 
white energy of passion coming to an end, before the onset of the dark 
energy of the absence of passion, [4.202.a] and so awaken to buddhahood 
on the occasion that they dwell constantly in the sixteenth degree of the 
state of that lunar nectar. 

To explore this analogy, the text is stating that, at the point where 
the phases of both light and dark have come to an end (the “dark of the 
moon,’ before the onset of the first day of the lunar month), the moon 
is nevertheless present in the sky but “of equal taste” with the sun. In 
a parallel manner, once the upper, solar life force energy and the lower, 
downward moving lunar energy have become of equal taste and so have 
ceased to function, at that point (the sixteenth degree on the external and 
internal levels) one awakens to buddhahood. 

Ihe same source also discusses in detail the way in which this awak- 
ening comes about, and many parallel explanations are found in other 


tantras. For example, in the tenth section of the Well-Sealed Locket we 
read the following: 


Next, for anyone who attaíns the state of a spiritual being of 
the consort of awareness, there occurs a magnificent display 
like the following: 

The earth itself is delighted, gladdened, overjoyed, and 
quakes in six ways, causing a sound like overpowering music to 
resound throughout the realms of the maras. In the ten direc- 
tions, shooting stars fall like the fire at the end of time, there is 
the roar of great oceans churning, meteorites fall everywhere, 
and at the same time the radiance of the fire of timeless aware- 
ness blazes, like the shape of the fire at the end of time. All the 
three realms appear within the depths of the consort's birth 
canal. 

Brahma, Visnu, Varuna, Indra, Rudra, Agni, Balabhadra, 
Surya, Candra, along with any number of yaksa spirits, sid- 
dhas, gandharvas, kinnaras, mahoragas, sublime gods, masters 
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of awareness, water-born spirits, and others, and in addition 
the gods of the Trayastrimáa heaven” approach and are truly 
delighted, making offerings of flowers. Vinas, flutes, [4.202.b] 
kettledrums,”* conch shells, trumpets, bells, tambours, and clay 
drums rest in space, constantly making offerings of music. 

Daughters of the gods and of the rulers among masters of 
awareness all dance and play many kinds of cymbals. Kinnaras 
and yaksas sing songs and dance. Taking joy in the one they 
make offerings to, they constantly bring delight with their 
shouts of, "Victorious one! Victorious one!" The gods dwell- 
ing in the heavens extol to the utmost the excellence of the 
one who is attaining this state. He or she is honored by the 
most excellent gods dwelling in the Tusita heaven, as well as 
by children of the gods, masters of awareness, and even the 
gods of the pinnacle heaven of Akanistha, who all come and 
respectfully pay homage, making offerings of myriad kinds of 
flowers, of rains of myriad fragrances, and of myriad kinds of 
incense. 

What more extensive explanation needs to be given to 
you? The offerings made are the offerings that are produced 
throughout the three realms by the merit of the one gaining 


such a'state of accomplishment?" 


There are many more descriptions such as this. 


Essence [c] 


In essence pervasive and constant, . . . 


According to this tradition, both the kayas and timeless awareness are, 
in essence, pervasive and constant. Both attributes are such that they 
apply equally to all phenomena, with no constraint of proximity or dis- 
tance. There is pervasiveness with respect to all things because there is 
no arbitrary, distinction such as, “It is valid in this context, but not in 
this one.” And there is constancy because it is absolutely impossible for 
this essence to change into something of a different “kind” or to become 
interrupted. 


The present discussions of the kayas and timeless awareness as distinct 
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aspects that are in essence identical, and of the kaya of timeless awareness 
endowed with seven attributes, are interpretations from the extraordinary 
point of view. There are some who hold that mere emptiness is pervasive 
and constant but not that the kayas are pervasive and constant, [2.203.a] 
while others explain that the meaning of "pervasive" is one of emanations 
occurring whenever necessary. Both interpretations would seem to be 
claims that sambhogakAya is some subtle body formed from the ordinary 
elements, but an ongoing and constant presence is absolutely impossible 
for the elements and whatever is formed from them. There may indeed 
be some circumstances under which what is merely characterized as a 
total negation can be defined to be an aspect of dharmakaya; but it does 
not define the kaya of timeless awareness endowed with seven attributes 
(which is defined as being pervasive and constant) because seven attri- 
butes cannot be enumerated in what is a total negation. Therefore, those 
who follow these two interpretations may have heard the terms “perva- 
sive” and “constant” but they have not understood what they mean. 


Characteristics [d] 


... characterized by supreme elimination and realization, ... 


As for what characterizes it, it is the supreme state of primordial unity, 
embodying the greatest degree of elimination and realization. 

That is to say, supreme elimination constitutes the insight that all lim- 
itless obscurations, along with the habitual patterns reinforcing them, are 
such that they have always, primordially, been nonfunctional. The sütra 
the Discourse Requested by Dharanisvararaja states: 


Divestment is not just the resolution of the ordinary rational 
mind; 

there is primordial resolution, and therefore it is termed 
“resolution?” 


As for supreme realization, this constitutes unpremeditated knowl- 
edge of all phenomena (for example, of samsara and nirvana, or of the 
ground and the path) comparable, for example, to the visions ofa psychic 
performing a divination. 
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Auxiliary Attributes [e] 


This has two topics: a brief introduction and a more extensive explana- 
tion. 


Overview [i] 


... primordial unity has thirty-nine auxiliary attributes. 


There are many varying descriptions of what characterizes the auxiliary 
attributes, or qualities, of the state of primordial unity, but to summarize 
these, they are thirty-nine in number. 


Extensive Explanation [ii] 


This has five points: the seven attributes of integration; the eight qualities 
of purity; the eight experiential qualities; the eight qualities of powerful 
mastery; and the eight additional attributes such as subtlety and light- 
ness. 


The Seven Attributes of Integration [aa] 


Enjoyment of the richness of being, integration, supreme bliss, 

absence of any independent nature, compassion, continuity, and 
absence of cessation— 

since timeless awareness that brings power over these attributes 

becomes familiar to one while on the path, the kaya attained is also 
endowed with these seven attributes. [4.203.b] 


These are also listed by the great master Vagisvarakirti as follows: 


Enjoyment of the richness of being, integration, supreme bliss, 
absence of independent nature, 


being replete with compassion, continuity, and absence of 
cessation.” 


The first of these seven attributes is enjoyment of the richness of being, 
which constitutes the complete range of major and minor marks of per- 
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fect form in their entirety. The second aspect is integration, which refers 
to union in equalness with the consort of pure awareness, the kaya's own 
natural manifestation. The third aspect is supreme bliss, which is the 
nature of being—that of abiding in what is, in essence, an innate state of 
bliss. The fourth aspect is the absence of any independent nature, which is 
to say the empty quality of being free of all elaboration. The fifth aspect is 
that of being constantly endowed with nonreferential” compassion with 
respect to beings. The sixth aspect is continuity, the fact that both the 
kayas and timeless awareness constitute an ongoing and constant pres- 
ence. The seventh aspect is the absence of cessation, which is to say, the 
fact that enlightened mind does not become immersed in a state of cessa- 
tion devoid of perception, nor is there any cessation due to the continuity 
of the rüpakaya being interrupted for a time. 

In the context ofan empowerment, the timeless awareness that informs 
the empowerment process is endowed with these seven attributes. In the 
context of the spiritual path, through practicing the stages of both devel- 
opment and completion, one becomes familiar with such awareness. And 
the kayas of buddhahood one attains, moreover, are endowed with these 
seven attributes. These are general tenets in the intent underlying all the 
tantric source texts, and in particular they are emphasized by the great 
master, the venerable Jñāna, and his followers.™ 


The Eight Qualities of Purity [bb] 


There are eight qualities due to the purity of the six elements and 
the solar and lunar energies. 


These eight qualities, then, are due to the purity of the six elements, the 
“sun, and the “moon.” With the purity of the element of earth in its 
natural condition, one’s spiritual strengths become limitless. With the 
purity of the element of water, one is never again subject to such flaws 
as illness. With the purity of the element of fire, all buddha realms are 
permeated with light. With the purity of the element of air, miraculous 
powers allow one to move with the swiftness of thought. With the purity 
of the element of space, one can go anywhere. [4.204.a] With the purity 
of the “sun” (that is, the red energy), one can display myriad emanations. 
With the purity of the “moon” (that is, the masculine energy), the con- 
tinuum of enlightened mind is suffused with supreme bliss. And with 
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the purity of the element of consciousness, at all times one does not stray 
from timeless awareness as the unity of bliss and emptiness, but engages 
in that awareness throughout the three times without attachment or 
hindrance. 

The foregoing are qualities that pertain to primordial unity. There are 
other things that are discussed as being positive qualities, for example, 
gaining the strength of Narayana,” having a blissful luster, having a mag- 
nificent and resplendent radiance, being unharmed by such dangers as 
abysses, having the ability to become invisible, being able to manifest any 
number of emanations, casting no shadow,” and gaining any of the five 
levels of deeper discernment. However, these are considered to be quali- 
ties that pertain to the more common siddhis. 


The Eight Experiential Qualities [cc] 


There are the eight experiential qualities of constancy, absence of 
torment, 


soothing calm, oneness, bliss, immaculacy, joy, and inspiration. 


The Oral Transmission of Manijusri states: 


And so, throughout the limitless cycle of samsara, 

there is constancy, absence of torment, 

soothing calm, oneness, 

bliss, immaculacy, 

joy, and inspiration: 

these are the eight supremely blissful experiential qualities.™ 


As this passage indicates: 

(1) there is constancy because the state of primordial unity abides for 
as long as samsara endures; 

(2) there is absence of torment because it is unsullied by a conceptual- 
ization process focusing on, for example, perceived objects; 

(3) there is soothing calm because primordial unity that involves no 
more training has none of the burning torment of cognitive obscuration, 
and even primordial unity that still involves training is such that overt 
dualistic perceptions have ceased; 

(4) there is oneness because the two levels of truth are experienced 
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as inseparable, and conditioned existence and the peace of nirvana as an 
equalness; 

(s) there is bliss because there is none of the changeability of ordinary 
mind; 

(6) there is immaculacy because there is freedom from errant states of 
confusion; 

(7) there is joy because action takes place for the sake of beings without 
one straying from the profoundly lucid state of inseparability; and 

(8) there is inspiration (or enthusiasm) because there is knowledge of 
how things simply are and of how many things thete are, and so one is 
constantly resting in equipoise with respect to the actual nature of phe- 
nomena and to ordinary beings. | 4.204.b] 


The Eight Qualities of Powerful Mastery [dd] 


There is powerful mastery of the three secrets, miraculous powers, 
omnipresence, states of being, 
desired goals, and arousal. ... 


In expanding on these verses (including the abbreviated reference to “the 
three secrets”), we may cite from the I//uminating Lamp, which contains 
the following quotation: 


There are eight qualities: powerful mastery of enlightened form, 
powerful mastery of enlightened speech, 

likewise powerful mastery of enlightened mind, 

powerful mastery of miraculous powers, of omnipresence, 

of states of being, of desired goals, and of positive influence.™ 


That is to say, there is: 

(1) powerful mastery of enlightened form, which is the displaying of 
countless forms simultaneously; 

(2) powerful mastery of enlightened speech, which is the revealing of 
spiritual teachings in the languages of all beings simultaneously; 

(3) powerful mastery of enlightened mind, which is the knowing of all 
objects of knowledge without using the ordinary conceptual process; 

(4) powerful mastery of miraculous powers, which is the demonstrat- 
ing of miraculous powers that are limitless and spontaneously present; 
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(5) powerful mastery of omnipresence, which is the pervading of all 
places and times and circumstances; 

(6) powerful mastery of states of being, which is that of becoming a 
focus for qualities such as spiritual strengths; 

(7) powerful mastery of desired goals, which is the accomplishment of 
all goals simply with the intention to do so; and 

(8) powerful mastery of positive influence, which is that of causing any 
of the three degrees of enlightenment™ to awaken in the mind streams of 
countless beings to be guided. 


These are called “qualities of powerful mastery” due to the command 
they bring in these areas. 


The Eight Additional Attributes [ee] 


... Subtlety and lightness are more exalted than previously. 


These attributes of subtlety, lightness, and so forth are, in essence, the very 
ones that have already been explained;” however, one should understand 
that the distinction in this context is one of the nature of these attributes 
being beyond the grasp of the ordinary conceptual mind because they 


have become more and more exalted. 

Distinctive Attributes [f] 

The distinctive attributes of this state have two aspects: that of the kayas as 
the supporting factor, and that of timeless awareness that is supported. 
Kayas [i] 


These are discussed in five ways: the realm of the káyas; their essence; an 
analysis; the significance of the specific models of three (and four) kayas; 
and the particular analysis into family types. 


Realm [aa] [4.205.a] 


Emptiness free of elaboration is the level of buddhahood; 


the bhaga™ of the vajra queen is the context for awakening 
to buddhahood. 
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Generally speaking, according to the explanations found in the context of 
the more common spiritual paths, the context within which one awakens 
to buddhahood is, in fact, described in a variety of ways. But the inter- 
pretation from the ultimate perspective, according to this approach of the 
supreme secrets, is stated in the tantra the Vajra Garland: 


E is the secret vault of basic space. 

Within the bhaga, the lotus that is the source of phenomena, 
the yogic practitioner dwells on the lion seat, 

displaying magnificent marvels.” 


In this way, the source text uses a number of synonymous terms, such 
as “the realm of buddhahood,’ “the vault of the basic space of ultimate 
reality” “the bhaga of the queen,’ “the source of phenomena,’ and “the 
lion throne.” It is referred to as “the level of buddhahood awakened in 
every respect, emptiness free of all elaboration? “the bhaga of the vajra 


queen,’ and “the secret.” Moreover, the glorious source the Well-Sealed 
Locket states: 


The attainment of a spiritual being of the consort of awareness 
is not localized anywhere, does not take one anywhere, and is 
free of beginning, middle, and end. It is a state of nonduality, 
yet permeates the entire phenomenal world throughout the 
three planes of existence.™ 


This being the case, the realm is not something with physical spati- 
ality, nor can it be analyzed as closer or further from any place within 
the ten directions of the universe of world systems. This is because (as 
has been discussed previously) it is all-pervasive, solely the pure vision 
of timeless awareness itself, free of elaboration yet endowed with any 
and every potentiality, being experienced as a pure realm. The realm in 
which the enlightened vision of timeless awareness interacts with ordi- 
nary beings and ensures their welfare is the universe of all world systems 
in its entirety. 

While it is certainly the case that when the manifestation of a buddha 
in an impure realm appears, there is actual engagement taking place, such 
manifestations are primarily reflected forms that fall within the range of 
experience that is accessible to bodhisattvas on any of the levels of real- 
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ization in their meditative absorption. It is this state of perception that 
texts describe as “buddhas as numerous as all atoms dwelling on a single 


atom.” [4.205.b] And the sütra the Definitive Commentary on Enlight- 
ened Intent, in referring to 


... the characteristics of utterly pure, empowering, discerning 
awareiiess ...™ 


is explaining this perspective with respect to the immeasurable mansion. 
Therefore, in the ultimate sense one should not regard buddhas as sepa- 
rate from one another, in distinct pure realms. 


Essence [bb] 


In essence, the kayas are the mandala of timeless awareness. 


In essence, the kayas constitute the mandala of timeless awareness. Once 

a single individual attains manifest enlightenment, all the mandalas of 
timeless awareness without exception are ensured: for example, that of 
thirty-seven deities, embodying the transformation of the mind-body 
aggregates, the sense fields, and the components of perception; or that of 
thirty-two deities, embodying the transformation of one’s subtle channels 

and constitution. 


As for what the four kayas are in essence, this will be discussed below. 


Analysis [cc] 


Third, there are seven models for analyzing from one to sixteen kayas: 
(A) As for the first model: 


Primordial unity is singular. . . . 


The fruition aspect of tantra, since it entails the coming together of 
factors that are not subject to degeneration, can be termed “kaya” in 
Sanskrit, which can be rendered a “coming together” or a “dimension of 


enlightened being? As the Brief Presentation of the Tenets of View by 
Majusri states: 
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"Holistic sphere,’ “aggregate,” and likewise "kaya": 
these are widely known to refer to a total amassing.” 


There are detailed analyses of the kayas that discuss from one to five 


káyas, and even analyses of six, or sixteen, or more. Again, the Brief Pre- 
sentation of the Tenets of View by Mafijusri states: 


The Buddha, the lion of the Sakyas, 

in accord with the acumen of ordinary beings intelligence, 
spoke of one kaya, of two, of three, 

of four, and of five.™ 


Of these, the single kaya is described as follows: 


It is buddhahood, without beginning or end. 

The original awakened state is indivisible: 

it is the single flawless eye of timeless awareness, 

the state of the tathagatas, the kaya of timeless awareness. 
[ 4.206.a] 


Given that this is, in essence, the single timeless awareness that is the 
primordial unity of emptiness (endowed with any and every potentiality) 
and bliss (utterly unchanging), ultimately there is just this single kaya of 
primordial unity. This is because this very awareness has abided primor- 
dially without undergoing any change into something else (even in the 
circumstances of samsára) and because this itself is the single kaya that is 
the natural perspective specific to buddhahood. 

(B) As for the second model: 


..» Ihe two kayas are dharmakaya and ripakaya. 
‘The previous source states: 


Just as there is the ripakaya, 

so there is the dharmakaya of buddhahood. 

In accord with the acumen of beings’ intelligence, 
treatises speak of three sources of refuge.” 
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The two kayas are: dharmakiaya, which is defined solely by the perspec- 
tive unique to buddhahood itself, and ripakaya, which is defined by the 
perceptions of others still to be guided. 

(C) As for the third model: 


There are the three vajras, ... 
The same source states: 


Due to the analysis into mind, speech, and form, 
there is the proclamation of three kayas.”” 


Nonconceptual enlightened mind is dharmakaya; enlightened speech, 
the inviolable and innately present vibration of being, is sambhogakaya; 
and enlightened form, endowed with any and every potentiality, is 
nirmanakaya. Alternatively, emptiness is explained to be dharmakiya, 
bliss to be sambhogakaya, and lucidity to be nirmanakaya. 

The reflected forms that manifest to those who are to be guided, 
whether nirmanakayas adorned with major and minor marks of perfect 
form, or even such things as mountains and forests, are all reflected forms 
that bring benefit and well-being to ordinary beings, and so constitute 
the form vajra, or nirmanakaya. All reflected sounds, from those of the 
twelve branches of the Buddha's sublime teachings” to those of any and 
all objects of knowledge, constitute the speech vajra, or sambhogakaya. 
The kaya that is the unity of unchanging bliss [4.206.b] and emptiness 
endowed with the most sublime of all attributes constitutes the mind 
vajra, or dharmakaya. 

There is an alternative explanation of the Three Jewels (buddha, 
dharma, and sangha) being the three kayas, but this is subsumed within 
that of the three vajras. 

(D) As for the fourth model: 


. . . and adding the kaya of innate presence makes four. 


There are four kayas when one adds the svabhavikakaya (enlightened 
dimension of the very essence of being itself) of innate presence, or maha- 
sukhakaya (supremely blissful dimension of enlightened being), to the 


three kayas. The previous source states: 
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It is truly explained that the káyas are four: 
svabhavikakaya, sambhogakaya, 
nirmánakaya, and dharmakaya, 

as well as the enlightened deeds they entail.” 


In this regard, the Kalacakra tradition provides two classifications: 

(1) According to one of these interpretations, with respect to the ulti- 
mate kaya of timeless awareness, there is svabhavikakaya from the stand- 
point of bliss as the perceiving aspect and emptiness as the perceived 
aspect; and dharmakaya from the standpoint of emptiness as the perceiv- 
ing aspect and bliss as the perceived aspect. There is sambhogakaya from 
the standpoint of sounds as the reflections of emptiness, and nirmanakaya 
from the standpoint of forms as its reflections. Svabhavikakaya consti- 
tutes the totality of four such kayas. Dharmakaya is the dimension of 
enlightened being that manifests, by way of being its reflection, to bodhi- 
sattvas on any of the levels of realization, without wavering for as long 
as space itself endures; it is this that the master Buddhaguhya also refers 
to as “the kaya of manifest enlightenment.” The rüpakaya that is present 
in the pinnacle pure realm, and that does not fall within the perception 
even of Sravakas who have taken rebirth in the purest mundane realms, 
is sambhogakaya; that which performs such deeds as revealing itself as a 
presence in the Tusita heaven, manifesting in whatever forms are appro- 
priate, in accord with the capacities of ordinary beings, is nirmanakaya. 
This classification was accepted by the early masters of the Tibetan Bud- 
dhist tradition. [4.207.a] 

(2) Alternatively, there is a classification of the “kayas of the 
four vajras”: emptiness as svabhavikakaya; bliss as dharmakaya (or 
mahasukhakaya); the speech that is the natural manifestation of buddha- 
hood as sambhogakáya; and the form that is its natural manifestation 
as nirmanakaya. Alternatively, the form that is the natural manifestation 
of buddhahood can be classified as sambhogakaya and supreme innate 
compassion as nirmanakaya. 


(E) As for the fifth model: 
There are the five kayas of the five family types... . . 


There are five kayas according to such analyses as the five family types 
of Aksobhya and the rest, or the five aspects of timeless awareness. As the 
previous source states: 


THE FRUITION IN THE VAJRAYANA — 385 


Buddhahood is the totality of five kayas. 

The sovereign lord is lord of the five aspects of timeless awareness. 

The lord of the five buddhas is the wearer of the crown, 

bearing the five aspects of enlightened vision without 
attachment.” 


As for what characterizes these, the source continues: 


All the limitless aspects of the aggregate of matter 

constitute my" sublime nirmanakaya. 

AU the limitless aspects of the aggregate of sound 

constitute my sublime sambhogakaya. 

All the limitless aspects of the aggregate of mental events 

are extolled as my dharmakaya. 

All the limitless aspects of the aggregate of timeless awareness 
are extolled as my jfianakaya. 

All the limitless aspects of the aggregate of bliss 

are my sublime and unchanging mahasukhakaya.”” 


(F) As for the sixth model: 
... and adding the universal principle makes six. 


By adding the universal principle of the supremely blissful kaya of 
Vajrasattva, which permutes the rest, the total becomes one of six kayas. 
In this regard, the glorious tantra the Wheel of Time states that the six 
family types derive from the six elements being free of obscuration. In 
accord with this statement, the element of timeless awareness is the family 
of Vajrasattva; the element of consciousness, the family of Aksobhya; the 
element of air, the family of Amoghasiddhi; the element of fire, the family 
of Ratnasambhava; the element of water, the family of Amitabha; and the 
element of earth, the family of Vairocana. 

Let us consider the interpretations of the mother tantras (including 
the Cakrasamvara cycle) in general. Since mind that is utterly lucid by its 
very nature transcends ordinary consciousness, it constitutes the transfor- 
mation of the basis of all ordinary experience. But while all phenomena 
that entail conceptual elaboration partake of the nature of that mind, 
[4.207.b] it itself is unsullied by elaboration. This is Aksobhya, the glori- 
ous heruka. 
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The emptiness of all phenomena being primordially unborn is the 
equalness that is free of any division into nirvana versus samsara (such 
as buddhas versus ordinary beings, for example). Without one straying 
from that state, one nevertheless takes great delight in whatever one expe- 
riences, with a sense of spontaneous presence that is free of all ordinary 
mental states. As well, in accord with the fortunes of ordinary beings, 
activity to benefit those beings is forthcoming without hindrance and 
without missing the appropriate occasion. This is Amoghasiddhi; and 
since engagement to benefit others is swift, this is also Paramasva, or 
Asvaraja.”? 

Due to the insight into equalness, which is freedom from naive afhr- 
mation or nihilistic denial, one does not stray due to error. This is Ratna- 
sambhava, also known as Vajrasürya, or Tejoraja“ 

Unchanging subtle energy, while equal to space in its extent, is unborn; 
it is timeless awareness, free of all the structure of ordinary syllables and 
words, expressing itself for all beings, in all realms, at all times, and in all 
languages, in whatever way is necessary to guide beings in any way. This is 
characterized as expressing itself as the unity of sound and emptiness, and is 
Padmanatesvara;,?9 or Amitabha. 

The nature of a vision seen by a psychic performing a divination tran- 
scends that of even minute subatomic particles. Analogous to this is the 
fact that all that is simply the pure aspect of the mind's perception (of 
naturally arising pure realms, enlightened forms, and other splendid 
manifestations, which are immeasurable, unlimited, in infinite array) 
manifests as the elaborate display of a single timeless awareness. This is 
Jinanitya,”** or Vairocana. 

The epitome of what is constant and sublimely pervasive does not 
entail a duality of constancy versus pervasiveness. This is the principle of 
the "sovereign lord." 

All objects of knowledge are seen to be in every way like illusions. This 
is the nondual unity of bliss and emptiness, of timeless awareness of emp- 
tiness and of natural supreme bliss, in full evidence. This is Vajrasattva as 
the embodiment of ultimate enlightenment. This is also termed “twofold 
purity, ^" or “the fruition of the vajra holder.” [4.208.a] 

(G) As for the seventh model: 


By analyzing the four kayas into mind, speech, form, and timeless 
awareness, 
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there are sixteen; and there are other models of multiple 
kayas. 


Once the sixteen degrees of transition™ have ceased in a state free of 
obscuration, one attains sixteen kayas, which is to say one becomes aware 
of these sixteen aspects of suchness. An alternative model is one of arriv- 
ing at a total of sixteen by analyzing each of the four kayas into aspects of 
enlightened mind, speech, and form, and timeless awareness. As is said: 


As for nirmanakaya, there are the aspects of enlightened form, 
speech, and mind, 
and, timeless awareness, all merging together as one. 


As for sambhogakaya, there are the aspects of enlightened form, 
speech, and mind, 


and timeless awareness, all merging together as one. 

As for glorious dharmakaya, there are the aspects of enlightened 
form, speech, and mind, 

and timeless awareness, all merging together as one. 

As for the kaya of innate presence, there are the aspects of 
enlightened form, speech, and mind, 

and timeless awareness, all merging together as one. 

These are not the ordinary states of waking consciousness, the 
dream state, deep sleep, 


or (the fourth) the bliss generated by the two sexual organs.” 


As the foregoing illustrates, one should understand that there are 
numerous classification systems of the kayas that employ analyses accord- 
ing to the family types. 


Three or Four Kayas [dd] 


The following is a brief explanation of the significance of the specific 
models of the three (and four) kayas: 


Dharmakaya is equalness, the nature of suchness. — — 
Sambhogakaya is the enjoyment of full richness and the seven 


consummate attributes of integration. 
Nirmanakaya is spontaneously accomplished enlightened activity. 
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Each of the two rüpakáyas has two further kayas: the symbolic 
expression and the actuality. 

The four kayas constitute the freedom from obscuration of the four 
ordinary states 

and the purified state of subtle energy, feminine energy, masculine 
energy, and ordinary consciousness. 

By nature they are, respectively, unconditioned, unafflicted, 

liberating chrough compassion, and supremely blissful primordial 
unity. 


Ofall the foregoing analyses of the kayas, the explanation of there being 
three kayas is the most widely known model in the approaches of both 
sütra and tantra. And in the tantric approach presently under discussion, 
it is extremely important to understand the innate purity underlying the 
model of the four kayas. So let us analyze these in a bit more detail. 

As for dhatmakaya, with knowing awareness and what is known 
resolved in equalness, this is the nature of suchness as a freedom from 
all elaboration. [4.208.b] As for sambhogakaya, this is the oneness of the 
enjoyment of the full richness of all phenomena (with the elimination of 
mental images based on dualistic perceptions) with the seven consum- 
mate attributes of integration. And as for nirmanakaya, this is enlight- 
ened activity that is spontaneously accomplished. 

To put it concisely, dharmakaya is one’s own nonconceptual, self- 
knowing timeless awareness that perceives that all phenomena do not 
exist as such. It is this single timeless awareness that nevertheless knows 
everything, even down to the vibration ofa single subatomic particle, all 
at once; knows that things have manifested without having to exist, do so 
manifest, and will so manifest, all part of the process of cause and effect, 
without a single exception. Sambhogakaya is the arising of the unceasing 
manifest aspect of that awareness in a myriad array as enlightened forms 
and pure realms. Nirmanakaya is timeless awareness that demonstrates 
to ordinary beings (who are confused concerning the nonexistence of 
things) the means to become freed from that confusion. These three are, 
in fact, facets of a single timeless awareness; this is the significance of the 
primordial unity of the three kayas. 

The nature of mind (that of supreme bliss and the eight experiential 
qualities, ultimately free of elaboration) is the kaya of innate presence. 
This, however, can be subsumed within dharmakaya. 
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For each of the two rüpakáyas, there are two further kayas: the symbolic 
expression and the actuality. The symbolic expression of sambhogakaya is 
that which falls within the range of experience accessible to great bodhi- 
sattvas;’” the actuality is exclusively the timeless awareness of buddha- 
hood, which does not manifest in the perceptions of any unenlightened 
beings. The symbolic expression of nirmanakaya is that which manifests 
in the direct perception of certain ordinary beings; the actuality is that of 
a transcendent and accomplished conqueror’s timeless awareness as spon- 
taneous fulfillment, which is to say, supreme innate compassion. 

One should understand that the four kayas constitute the freedom 
of the four ordinary states of waking consciousness, dream state, deep 
sleep, and the fourth (that is, the thought patterns produced by sexual 
passion) free of obscuration, and the completely purified state of subtle 
energy, feminine energy, masculine energy, and ordinary consciousness. 
Dharmakaya by nature is unconditioned; sambhogakaya by nature is 
unassailable by the afflictions due to suffering or the all-pervasive origin 
of suffering; [4.209.a] the nature of nirmanakaya is that of liberating 
through compassion; and the kaya of innate presence is by nature the 
supremely blissful state of primordial unity. 

If I were to elaborate on these themes, there would be a great deal to 
say, but I will confine myself to this much for the time being. 


Analysis of Family Types [ee] 


The explanation of the analysis into family types has three parts: the basis 
for the analysis; the analysis on the basis of specific expressions; and the 
nature of these. 


Basis of Analysis [1#] 


Based on the specific expressions of twenty-one aggregates, 


the analysis into family types of mandalas accounts for an infinite 
range of mandalas. 


There can be no analysis into family types, for example, on the basis of 
the ultimate nature of being. But because one can analyze these from 
the more fragmented standpoint of the relative level, there are unlim- 
ited models for analyzing family types, far more than one could possibly 
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count. But to begin our concise presentation, let us consider the basis for 
the analysis of all family types, according to the general Anuttara tantra 
approach. The Gathering of Secrets, for example, states: 


In brief, the five mind-body aggregates 

are renowned as the five buddhas. 

The fields of the vajra senses themselves 

are the sublime mandala of bodhisattvas. . . . 
... Earth is termed “Locana’; 

the element of water is Mamaki; 

Those called “Pandara” and “Tara””” 

are renowned to be fire and air.”” 


To classify the aggregate of matter as “being” Vairocana means that 
when discerning consciousness, which (in the context of samsāra) per- 
ceives what manifests as the aggregate of matter, has become transformed, 
the natural manifestation of timeless awareness itself becomes that of the 
mandala of Vairocana (which is to say, the form of Vairocana, adorned 
with major and minor marks of perfection, as well as the associated pure 
realm and the infinite array of its splendor). It is for this reason that the 
gurus of the past used euphemistic expressions for awakening to buddha- 
hood, such as "the transformed aggregate of matter is Vairocana" and "the 
aggregate of matter is, in essence, Vairocana.” [4.209.b] 

A parallel situation applies to the other aggregates. Thus that of sen- 
sation is Ratnasambhava; that of perceptions, Amitabha; that of for- 
mative factors,” Amoghasiddhi; and that of consciousness, Aksobhya. 
The eye is Ksitagarbha; the ear, Vajrapani; the nose, Akasagarbha; the 
tongue, Lokesvara; the body, Nivaranaviskambhin; and the conceptual 
mind, Samantabhadra.”’ Earth is Buddhalocana; water, Mamaki; fire, 
Pandaravasini; and air, Samayatara. The realm of visual forms is the vajra 
goddess of form; that of sounds, the vajra goddess of sound; that of odors, 
the vajra goddess of odor; that of tastes, the vajra goddess of taste; that of 
tactile sensations, the vajra goddess of the tactile; and that of concepts,” 
the vajra goddess of the basic space of phenomena. 

Thus the five mind-body aggregates, four elements, and twelve compo- 
nents ofthe sense fields,” all taken together, constitute twenty-one aggre- 
gates. Due to the transformation of the ordinary mind that perceives what 
manifests as these aggregates, this brings about the twenty-one mandalas 
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that are their analogues. That is to say, awakening to buddhahood takes 
place. 

When a single individual awakens to buddhahood, there comes about 
anything up to an infinite array of mandalas that are all subsumed as the 
natural manifestations of that individual's awareness. The tantra the Vajra 


of Delight states: 


All of them, moreover, belong to hundreds of thousands, 

to tens of millions, even to countless family types. 

Therefore, family types are countless, 

and these types themselves derive from the family of sublime joy? 


Analysis of Specific Expressions [2#] 


The subsumed models are those of some ninety-five minor 
types, 

while the subsuming model is that of the family types of the 
five victorious ones, 

giving one hundred family types. 

Each of the five major types has five subsidiary types, 

and each of these is analyzed according to the four feminine 
consorts, again giving one hundred, and so on. 

There are countless specific expressions. The freedom of the six 
elements from obscuration 

gives six family types, and these can further be subsumed within 
five, or even three, types. 


The dance of the many unfolds within the mood of oneness. 


If we analyze what has just been discussed in more detail, we arrive at 
anything up to one hundred family types, Of the twenty-one aggregates 
discussed above, the realm of concepts and the conceptual mind [ 4.210.a] 
are considered as being common to all the rest. The remaining nineteen 
ageregates are related to the five family types in the fundamental context 
of the ground of being;** each of the nineteen is analyzed further into 
five types, giving a total of ninety-five minor types that constitute the 
“subsumed model.” As for the “subsuming model,” this constitutes the 
five aspects of timeless awareness (that is, the five major types of the vic- 
torious ones of the five families), again within the context of the ground 
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of being. Adding these two models together gives a total of one hundred. 
This interpretation is stated in the Lamp That Integrates Conduct: 


The aggregates, the components of perception, and similarly the 
sense fields? 

are each further analyzed into five according to the five types, 

a process blessed by thestathagatas. 

Where did all the suffering? of samsara come from? 

Similarly, in the case of the five sense faculties and the five kinds of 
external sense objects, 

each and every one of these 

is constantly blessed by the five tathagatas, 

and they are blessed as” five, or three, aspects of timeless 
awareness.” 


There is an even more detailed model that analyzes some ninety-five 
minor family types. 

The Kalacakra cycle speaks of the following models: 

(1) thirty-six types associated with the innate purity underlying thirty- 
six aggregates and components of ordinary perception; 

(2) twelve types associated with the twelve sections of the human 
cranium (these twelve also derive from the six basic family types further 
analyzed according to the principles of skillful method and sublime intel- 
ligence; and from the three types of enlightened form, speech, and mind 
further analyzed according to the four kayas); 

(3) thirty-two types that derive from earth, water, fire, and air each 
being analyzed according to these same four elements, and then further 
analyzed according to the principles of skillful method and sublime intel- 
ligence, giving a total of thirty-two; and 

(4) one hundred types that derive from the twenty finger- and toe- 
nails being further analyzed according to the five elements and added 
together. 

In addition, in the context of the ground of being, the mirrorlike 
aspect of timeless awareness is Vairocana; the aspect of equalness, Ratna- 
sambhava; the discerning aspect, Amitabha; the aspect of spontaneous 
fulfillment, Amoghasiddhi; and the aspect of the basic space of phenom- 
ena, Aksobhya. When these five major family types are analyzed accord- 
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ing to the same five, there are twenty-five types. When these are further 
analyzed according to the four feminine consorts, there are one hundred. 
[4.210.b] 

Taking the three avenues of ordinary mind as being common to all 
the rest, there are five avenues of ordinary consciousness. Attendant 
on these are five kinds of formative factors; five kinds of perception 
(smallness, largeness, immeasurability, nothingness, and the perception 
that constitutes the pinnacle of conditioned existence); five situations in 
which factors come together to produce sensory contact; and the five 
divisions of the aggregate of matter (shape, color, changes in form, open 
cavities, and imagined forms). Because each of the foregoing is formed 
from the natures of the four elements, there are a total of one hundred 
factors. 

From these models come further variations of countless, limitless fam- 
ily types. If these are summarized concisely, they are subsumed within 
six families that constitute the freedom from obscuration of the six ele- 
ments," or five families (if, of the six, the family of Vajrasattva is consid- 
ered common to the others). The minor types are included within their 
respective major types, and so are subsumed within the five families. And 
if a more concise model is adopted, within the context of the ground of 
being, the aggregates are subsumed within the three principles of body, 


speech, and mind. This is what is intended when the Sphere of the Secret 
Moon states: 


Families are explained as being of one hundred types. 
If these are summarized, there are five types. 


Due to an analysis into enlightened form, speech, and mind, 
they can also become three.?* 


But all of these family types are solely the manifold display of the time- 


less awareness of primordial unity. As the tantra the Authentic Conduct 
of Yoginis states: 


All these beings are the mastery of buddhahood itself," 


manifesting like fine dancers and artists. 
Anything and everything is what is termed "the sixth buddha.””” 


The dance of the many unfolds within the mood of oneness.” 
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Nature of the Family Types [3#] 


Because, in the context of the ground of being, there are the 
natural manifestations of body, speech, and mind, 

in the context of the fruition, the very nature of the family types is 
that of supreme bliss. 


Because ordinary body, speech, and mind are, in fact, the natural manifes- 
tations of mind within the context of the ground of being, in the context 
of the fruition state, however many family types there are, [4.211.a] they 
are all subsumed within the unitary natural manifestation of supreme 
bliss. As the Gathering of Secrets states: 


Consider your mind as like your body, your body as like your 
mind, your mind as like something uttered in words? 


Timeless Awareness [ii] 


The second point, that of timeless awareness as what is supported, has 
three parts: the five aspects of completely pure timeless awareness; the 
seven aspects of timeless awareness as the very nature of things; and the 
ten extraordinary aspects of timeless awareness. 


Five Aspects [aa] 


Timeless awareness has five extraordinary aspects: the completely 
pure analogues of the five mental poisons. 


The timeless awareness that is primordially integrated with the foregoing 
kayas is fivefold or sevenfold. 

If the first case, in the fundamental context of the ground of being, 
the five mental poisons (that is, the five afflictive states) entail conceptual 
thought processes, which abide in their essence, by their very nature, as 
the unity of lucidity and emptiness. By one pursuing a spiritual practice 
that uses skillful means to work with that abiding nature, without one’s 
having to deliberately eliminate these poisons, they serve as the basis for 
distinctive states of meditative absorption that are the causal factors for 
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experiencing the five aspects of timeless awareness. This is the path of 
skillful means that relies on emptiness. 

There are those who strive to incorporate a powerful intention of 
bodhicitta, wishing to gain spiritual attainments (the most sublime and 
the more.ordinary) as a precursor to experiencing any and all of afflictive 
states—ignorance as the state of utter lucidity, anger as the meditative 
absorption of wrath, pride as the “pride” of deity yoga, desire and attach- 
ment as the timeless awareness of power, envy, and so forth. These prac- 
titioners apply this approach directly to these ordinary afflictive states 
and meditate accordingly, so that the five mental poisons become fully 
evident in their complete and innate purity as the five respective aspects of 
timeless awareness. This is skillful means that focuses on the relative level 
of reality. This interpretation is one of applying the principle of innate 
purity in an extraordinary way, according to which interpretation the five 
aspects of timeless awareness are accounted for due to the innate purity 
of the five mind-body aggregates, the five elements, and the five afflictive 
states. It is explained in great detail in such sources as the Commentary 
by Vajragarbha.?? | 4.211.b] The significance of the five aspects of time- 
less awareness, corresponding to the five mind-body aggregates in their 
innate purity, is referred to in the following passage from the Sublimely 
Unchanging State, which contains citations from the source tantra: 


All the collections of things are imputed forms 

that are eliminated in emptiness, but this is not a blank 
void. 

All this is seen in the way that a young medium sees a 
vision 

when casting a divination with her mirror. 


This verse refers, on the transcendent level of truth, to the ag- 


gregate of matter as the mirrorlike aspect of timeless aware- 
ness. 


All things have become an equalness, 

such that things abide in their unchanging oneness. 

This derives from unchanging timeless awareness. 

This is neither a nihilistic denial nor some naive affirmation. 
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This verse refers to the aggregate of sensations as the aspect of 
equalness in timeless awareness. 


All syllables, the building blocks of words, 

truly derive from the family type of the syllable A. 

A supreme unchanging state is attained. 

There are no words, there is nothing to which words 


apply. 


This verse refers to the aggregate of perceptions as the discern- 
ing aspect of timeless awareness. 


In phenomena that are not born 

and are devoid of formative factors, 

there is neither buddhahood nor enlightenment, 
neither ordinary beings nor their life force. 


This verse refers to the aggregate of formative factors as the 
aspect of spontaneous fulfillment in timeless awareness. 


Transcending the nature of ordinary consciousness, 
timeless awareness is pure and unsullied. 

Phenomena, whose nature is that of utter lucidity, 

abide within the realm of the basic space of phenomena. 


This verse refers to the aggregate of consciousness as the 


completely pure basic space of phenomena in timeless aware- 
ness.” 


These aspects are, in essence, as discussed earlier in the section on the 
approach of the transcendent perfections.”” 


Seven Aspects [bb] 


Second, there are two discussions: the seven fundamental aspects them- 
selves, and their forty auxiliary ramifications. 
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Seven Primary Aspects [1#] 


Alternatively, it has seven aspects: profundity, extent, 
pervasiveness, constancy, 


supreme bliss, embodiment, and primordial unity. ... 


An alternativé, extraordinary classification of timeless awareness and 
the auxiliary aspects it entails derives from the great tantras that are the 
gateway to the vajra approach, [4.212.a] as elucidated by the mahasiddha 
Santigupta,”* a greatly accomplished master in this age of strife,”” in his 
personal teachings. In this classification, there are three general contexts: 
ground, path, and fruition. 

In the first context, that of the ground of being, the seven key factors 
are: 

(1) profundity because mind itself is emptiness; 

(2) vast extent because it extends throughout all sensory appearances 
that one perceives; 

(3) pervasiveness because it is not subject to distance; 

(4) constancy because it is uninterrupted and by nature changeless; 

(5) embodiment of timeless awareness because the unceasing avenue 
for the expression of the lucidity of being manifests as a body; 

(6) primordial unity because there in the inseparability of manifesta- 
tion and emptiness; and 

(7) supreme bliss because perceived object and subjective perceiver 
blend timelessly as one. 

In the second context, that of the spiritual path, meditation conforms 
with both the ground of being and the fruition state because it makes 
fully evident those very aspects that abide as just described in the ground 
of being. In this present context, there is profundity, in that one medi- 
tates on things having no independent nature; vast extent, for although 
suchness accounts for the arising of all things in one’s experience, one 
trains in experiencing these arising as embodiments of one’s pure self- 
knowing awareness; pervasiveness, in that one is assured that suchness 
pervades all things; constancy, for one trains in experiencing the nature 
of mind as changeless; embodiment of timeless awareness, for one trains 
in experiencing this nature arising as the mandala of deities; primordial 
unity, for one blends the manifestation of the deities’ forms with the 
unity of bliss and emptiness, as one “taste”; and unchanging bliss, since 
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one relies on the process of "melting bliss" to highlight the innate nature 
of being. 

One can apply a more detailed treatment of meditation techniques to 
these aspects, by analyzing them according to such topics as empower- 
ment, the stages of development and completion, and so on. 

In the third context, we apply this treatment to the timeless awareness 
of buddhahood, the fruition. There is profundity because the fruition 
entails knowledge of the way of abiding, just as it is, free of elaboration; 
vast extent, in that it entails timeless awareness that knows all things, 
interdependent and interconnected, in all their multiplicity; pervasive- 
ness, or omnipresence, for it abides such that it permeates all things 
simultaneously (for example, the three kayas, which constitute the way 
in which things naturally abide, extend to the limits of space itself, with- 
out being subject to distance, while the two rüpakayas [4.212.b] appear 
in countless world systems for countless beings to be guided, such that 
whenever the occasion is appropriate for them to appear, they do so at 
that very point in time); constancy, for the three kayas are not subject to 
destruction and do not ever change in essence; embodiment of timeless 
awareness, for buddhahood is awareness’s natural manifestations and so 
manifests to others as forms endowed with seven attributes of integra- 
tion (the manifestation of myriad nirmanakayas to beings who are to be 
guided falls within this category); primordial unity, that is, the insepara- 
bility of the kayas and timeless awareness; and bliss, which is to say, the 
supporting and supported factors of unchanging bliss being inseparable, 
as the innate nature of reality. 


In fact, the real topic under discussion in this section is the latter treat- 
ment. 


Forty Auxiliary Ramifications [2#] 


Concerning the second discussion, the first of the seven aspects (profun- 


dity and the rest) is profundity: 


.- Its profundity entails five characteristics: 
the absence of independent nature, self-knowing awareness, 
absence of fluctuation, nonconceptuality, and clear manifestation. 
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Timeless awareness as profundity entails five auxiliary ramifications, 
or characteristics. Because the experience of it comes about through a 
process of interdependent connection, it has no independent nature. It is 
self-knowing, in that it comes about, in essence, as simply a “being aware,’ 
free of a duality of something to be aware of and something to be aware of 
that. Because its qualities are naturally what they are and are inseparable 


from it, fromthe standpoint of their very essence, these qualities undergo 
no increase. And as is said: 


The element of water, gold, and space, 
in that they are pure, are held to be pure.?? 


That is to say, given that timeless awareness is by nature forever free of 
distortion, it entails no factors to be eliminated that must be reduced. 
Hence, there is an absence of fluctuation. It is not some object of concep- 
tual thoughts (which conceive in terms of ordinary characteristics) and 
abides as the epitome of nonconceptuality that cannot be so character- 
ized. And that nonconceptual state itself clearly manifests in the reflected 
images of all things. Such are its five ramifications. 

Concerning the second aspect: 


Its vast extent applies to merit, timeless awareness, environment, 
scope, 


involvement, enlightened activity, and so forth. . . . [4.213.a] 


Timeless awareness as vast extent applies to its causal factors (those 
of the vast extent of merit and the vast extent of timeless awareness); 
to the sphere of timeless awarenesss activity (that is, the vast extent of its 
environment); to the vast extent of its scope (because it takes all the fac- 
tors involved in buddhahood as its frame of reference); to the vast extent 
of its involvement (because it involves the specific manifestations of all 
phenomena); and to the vast extent of its activity (because it is active in 
ensuring the welfare of all ordinary beings through any and all avenues). 
It is thus endowed with five characteristics, or auxiliary ramifications, of 
its vast extent." 
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Concerning the third aspect: 


... Its pervasiveness applies to space, time, continua, emptiness, 


and equalness. .. . 


As for its pervasiveness, this timeless awareness is not subject to dis- 
tance, but permeates throughout all of space. It is not subject to temporal- 
ity, but permeates throughout all of time. It is pervasive due to that fact 
that it is not different in its essence from any one of the three continua of 
ground, path, and fruition. It is pervasive because emptiness is not some- 
thing distinct from suchness. And it is pervasive because it perceives all 
phenomena in their equalness, nonconceptually. These are the five auxil- 
iary ramifications of its pervasiveness. 

Concerning the fourth aspect: 


... Its constancy entails its being uninterrupted, without cessation, 
without subtle traits, unchanging, and inconceivable. 


As for the auxiliary ramifications of its constancy, it is uninterrupted, 
for it is impossible for any interruption to occur in the primordial unity 
of the kayas and timeless awareness. It is without cessation, such as the ces- 
sation that results in no residual traces being left behind.™ The kayas do 


not have subtle traits such as being made of minute particles of matter. 
As is said?" 


As it was before, so is it afterward: 
the true, unchanging nature of phenomena. 


And so this awareness is, by nature, forever unchanging in any and all 
situations. And timeless awareness is inconceivable because it transcends 
the scope of the imagination of even the greatest heirs of the victorious 
ones.” These five are the auxiliary ramifications of its constancy. 


Concerning the fifth aspect: 


Its bliss has seven ramifications: the three of integration, 
naturalness, compassion, [4.213.b] 

and the dissolution of conceptual mind and subtle energy, 
“melting, and inexhaustibility. 
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Asfor theauxiliary ramifications of its bliss, enlightened form expresses 
itself in a form of integration, of masculine and feminine deities in union, 
the unity of skillful means and sublime intelligence. Enlightened mind 
abides in its naturalness as unchanging bliss. The expression of time- 
less awareness is that of supreme compassion, and it abides such that its 
nature is that of the inseparability of these first three ramifications. There 
is the dissolution of conceptual mind, of the relentless process of ordinary 
mental activity that is the antithesis of supreme bliss: There is also the dis- 
solution of the subtle energy of karma that serves as the vehicle for that 
mental activity, and the cessation of that energy. This awareness becomes 
fully evident through the attainment of bliss on the basis of the process 
of “melting.” And due to the natural presence of bodhicitta, it abides as 
the very essence of inexhaustible bliss. 'These are the seven ramifications 


of bliss. 


Concerning the sixth aspect: 


Its embodiment has seven ramifications: born of emptiness, 
entailing the cessation of suffering, 

omnipresent, unwavering, being an embodiment of mind and 
subtle energy, 

emanating in an instant, and epitomizing major and minor marks 
of perfection. 


As for the auxiliary ramifications of the embodiment of timeless 
awareness, it is born of (that is, derives from) the timeless awareness of the 
emptiness of everything. It entails the cessation of suffering, which is the 
perception imposed by impure karma. It is omnipresent. It is unwavering 
under any and all circumstances, which is to say it is not defined by any 
process of change. It is an embodiment that is simply a manifestation of 
mind, ofa thinking process; and it is a quasi-physical embodiment that is 
simply the refined vital essence of subtle energy. There would be nothing 
to preclude this awareness revealing, in an instant of the briefest duration, 
all objects of knowledge subsumed within space and time.™ And it sends 
forth clouds of forms similar to its own, adorned with major and minor 
marks of perfection. These seven are said to be the auxiliary ramifications 
of the vajrakaya. In this regard, there are seven due to the embodiments 
of subtle energy and mind being counted as one ramification, but one 
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should not think of what is termed "subtle energy" as some inanimate 
matter that exists in its own right. 
Concerning the seventh aspect: 


Its primordial unity has six ramifications: having no dualistic 
framework, nonconceptual, appreciating reality just as it is, 

involving no ordinary perception, ensuring benefit, and never 
wavering. 


As for the auxiliary ramifications of its primordial unity, it has no 
dualistic framework since all dualistic perception has been eliminated. 
[4.214.a] It is nonconceptual, in the sense that the stirring of ordinary 
mind and mental events has been arrested; that is to say, any concepts that 
do not accord with reality have ceased. It appreciates the actual nature 
of phenomena, reality just as it is. Since it involves no ordinary dualistic 
perception, it perceives solely a vast array of innate purity. It manifests 
throughout all time and space, and in all ways, as ensuring benefit for 
beings. And because there is never any wavering from that state, the time- 
less awareness of Vajrasattva is the state of primordial unity. These are the 
six auxiliary ramifications of primordial unity.” 


Ten Extraordinary Aspects of Knowledge [cc] 


Concerning the third discussion, that of the ten extraordinary aspects of 
knowledge, the source verses state: 


In addition, it sustains ten completely pure aspects of knowledge 


and so forth. 


In this context, there are additional aspects, referred to by specific 
terms that are also found in the sütra tradition, though with distinct con- 
notations. Such aspects constitute the different functions through which 
the very essence of timeless awareness expresses itself. 

Of these ten aspects of knowledge: 

(1) Knowledge of relative reality is such that supremely blissful timeless 
awareness knows anything and everything that occurs due to the interde- 
pendent connectedness of causes and conditions, and perceives these to 
be without independent nature, like illusions. 
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(2) Knowledge as understanding of phenomena constitutes knowl- 
edge as the aspect of skillful means. It has four applications. Knowledge 
as understanding of the phenomenon of suffering means that all specific 
expressions of the truth of suffering have been eliminated; instead, there 
is perception of the mandala of the nature of things" being that of their 
innate purity. Knowledge as understanding of the phenomenon of the 
all-pervasive órigin of suffering is the insight that afflictive states are 
naturally occurring timeless awareness; that anything that is nominally 
meritorious or nonmeritorious (even anything that manifests as sublimi- 
nal karma’) is a fragmentary expression that is primordially and utterly 
lucid by nature; and that all of this karma is, by nature, inseparable from 
the spontaneously present deeds of enlightened being. Knowledge as 
understanding of the phenomenon of the cessation of suffering is: the 
insight that any factors to be eliminated are adventitious and have newly 
ceased, and that the basic space in which they have ceased is supremely 
blissful. Knowledge as understanding of the phenomenon of the spiri- 
tual path is the insight that all factors associated with the spiritual path 
are, in their nature, inseparable from the nature of mind (the nature that 
abides primordially as supreme bliss, naturally lucid and self-knowing) 
[4.214.b] such that these factors in turn abide primordially as its very 
essence. 

(3) Knowledge as subsequent understanding of phenomena constitutes 
the aspect of sublime intelligence. It too has four applications. Knowledge 
as subsequent understanding of suffering takes as its frame of reference 
the objects of knowledge of the phenomenon of suffering and perceives 
these to be supreme bliss. Knowledge as subsequent understanding of the 
all-pervasive origin of suffering takes as its frame of reference the objects 
of knowledge of the phenomenon of the all-pervasive origin of suffer- 
ing and perceives these to be without independent nature. Knowledge 
as subsequent understanding of the cessation of suffering is the insight 
that the elimination of all factors to be eliminated is primordially the 
case. Knowledge as subsequent understanding of the spiritual path is the 
insight that the inseparability of the ground of being and the spiritual 
path is itself such that their nature is primordially one of emptiness. 

(4) As for knowledge of the Four Truths, this is not, in fact, anything 
separate from the foregoing knowledges as the understanding of phe- 
nomena and the subsequent understanding. However, if one identifies 
each of these truths simply by what it is in essence, knowledge of suffering 
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is the perception of the mandala of all manner of suffering and its essence 
as that of supreme bliss. 

(s) Knowledge ofthe all-pervasive origin of suffering is knowledge that 
the nature of this all-pervasive origin is that of timeless awareness (and 
the enlightened activity that this entails) and that even that knowledge is 
perceived in such a way that it has no independent nature. 

(6) Knowledge of the cessation of suffering is the perception that suf- 
fering is by nature such that its cessation is primordially the case and that 
there is freedom even from the state of "being free" of adventitious fac- 
tors. 

(7) Knowledge of the spiritual path is the perception that the insepa- 
rability of the ground of being and the fruition abides as the very essence 
of the spiritual path?? and that that inseparability itself is primordially 
empty. In this context, it is very important that one understand the sig- 
nificance of the following: that what is seen is the fact that the truth of 
cessation is the riature of the truth of suffering, and that the truth of the 
path is the nature of the truth of the all-pervasive origin. 

(8) Knowledge of other's minds means there are levels of deeper dis- 
cernment elicited by timeless awareness (which perceives all phenomena 
in their equalness), and these deeper levels allow for knowledge of the 
activity going on in the minds of all beings, whether ordinary beings 
in conditioned existence or spiritually advanced beings in the state of 
peace?" 

(9) Knowledge of the exhaustion of all negative factors is the percep- 
tion that all phenomena that are factors to be eliminated are, | 4.215.a] by 
their nature, such that their exhaustion is primordially the case. 

(10) Knowledge of the unborn quality of things is the perception that 
all phenomena are by nature unborn and that all factors to be eliminated, 
while nominally removed through the process of the spiritual path, only 
came about adventitiously in the first place and henceforth can never 
occur again. 

The foregoing are the ten aspects of knowledge from the standpoint 
of the level of buddhahood. ‘The steps involved in knowledge of phe- 
nomena and subsequent knowledge as these relate to the path of seeing 
are defined in relation to the afflictive obscurations, but they can also be 
understood through the reasoning used in this context. As for the eight 
steps of patient acceptance (that is, patient acceptance producing knowl- 
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edge of the phenomenon of suffering, patient acceptance producing 
subsequent knowledge of the suffering, and the rest), one brings patient 
acceptance to bear on the significance of what eight of the foregoing 
aspects of knowledge” have understood and cultivates that acceptance 
in meditation. 

“Well,” one might ask, “given that the nature of the sixteen degrees 
of joy (which are stabilized in a downward progression during the phase 
of the path of seeing) is explained in terms of sixteen steps, do they cor- 
respond one-to-one with the sixteen steps of knowledge and patient 
acceptance?” In fact they do not. In the first place, the sixteen steps of 
patient acceptance and knowledge are analyzed in relation to the realiza- 
tion involved; and while there certainly is some slight delay between the 
two steps of attaining knowledge and attaining the patient acceptance to 
which this leads, for the most part the additional steps are all cultivated 
at the same time within a single session of meditative equipoise (for other 
than being aspects of knowledge that can be distinguishéd due to the 
objects that are their frame of reference, they are, in essence, a single state 
of timeless awareness. "Ihe sixteen degrees of joy constitute a temporal 
sequence that derives from analyzing the progress one makes on the basis 
of bodhicitta.”* Although references are made to “the sixteen steps of joy 
on the path of seeing,” it does not follow that these steps are the sixteen 
steps of patient acceptance and knowledge. 


Concerning the aspects of knowledge, Reciting the Names of Manjusri 
states: 


... upholding the realization of the eight aspects of knowledge. . . 
... bearer of the ten completely pure aspects of knowledge.” 


The definitive meaning of such passages was explained by the 
mahasiddha Santi in pith instructions that he extractéd from a work enti- 
tled the Compendium of the Tantras, | 4.215.b] which he said consisted of 
eight thousand sections.” 

The phrase “and so forth” in the source verses cited above indicates 
that in this context there are other classifications that could be elabo- 
rated on, such as the twelve aspects of the meaning of truth, or the eight 


rates of initial entrance and stable abiding according to the secret mantra 
approach?" 
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The Qualities and Activity of Enlightenment [g] 


Its qualities and activity can be understood from the previous 
explanation. 

In brief, the fruition entails three supreme principles and two 
qualities, 


that of being ongoing and constant presences, and that of being as 
g ongoing P g 
pervasive as space. 


As for the qualities and activity of enlightenment, they are in no way dif- 
ferent from the explanations given in the section classifying the fruition 
in the dialectical approach, and so one can understand them from that 
explanation. 

In brief, though, it does not matter how much one develops classifica- 
tion schemes to' analyze the fruition in detail and enumerate its aspects: 
kayas, pure realms, and so forth. That which constitutes the timeless 
awareness of completely perfect buddhahood abides, in the context of an 
ordinary being, as mind, which is utterly lucid by its very nature. Due to 
its very essence, free of all obscurations, that nature becomes fully evident, 
similar to gold being found in gold ore, and allows itself to be experienced 
directly. It entails supreme elimination, in that all limitless obscurations 
have been eliminated, together with their attendant habitual patterns. It 
entails supreme realization, for there is direct perception of all phenom- 
ena without exception (that is, the mind-body aggregates, components of 
perception, and sense fields), without any deliberate examination process, 
perceiving these to be like illusions, dream images, a city of the gandhar- 
vas, a seer's vision, and the like. And due to the force of that realization, 
there is supreme mental focus, which ensures the welfare of all beings 
without exception as a spontaneous accomplishment, with this enact- 
ment taking place for as long as space itself endures, yet without attach- 
ment. This, then, is the absolutely perfect and sublime fruition that can 
be characterized by these three supreme principles. 

Such ensuring of limitless beings’ welfare entails the two qualities of 
being constant and pervasive. There is ongoing and constant presence, 
abiding without any fluctuation [4.216.a], in that beings are nurtured in 
the endless realms in which they live. And just as the space associated 
with the realm of phenomena pervades it in such a way that it provides 
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an open context for all material things, timeless awareness is spontane- 
ously present in its supreme pervasiveness, present in any and all kinds of 
ordinary beings, without being subject to the slightest distinction due to 
distance. 


The foregoing constitutes the commentary on the third part, 
concerning a definitive conclusion about the consummate fruition 
in the Vajrayana 


PART 4. THE FRUITION IN THE 
NYINGMA SCHOOL 


I. Fruition Aspect of Tantra according to the Web of Magical Display 
A. General Presentation 
B. Detailed Treatment 
1. Benefit for Oneself 
a. Accomplishment 
b. Characteristics 
c. Enumerations 
i. Terms 
ii. Essential Categories 
aa. Distinctive Features 
1# Extensive Enumeration 
2# Middle-Length Enumeration 
3# Concise Enumeration 
a# Concise Enumeration 
b# Extremely Concise Enumeration 
i# Brief Presentation 
ii# More Extensive Presentation 
aa# Kayas 
bb# Timeless Awareness 
bb. Inseparability 
2. Benefit for Others 
3. Buddhahood in the Sutras and Tantras 
a. Dharmakaya 
b. Sambhogakaya 


c. Nirmanakaya 
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II. Gaining Freedom according to the Vajra Heart Essence 
of Utter Lucidity 
A. Levels of Acumen 
1, Overview 
2. Extensive Explanation 
a. Lesser Acumen 
b. Middling Acumen 
c. Higher Acumen 
B. Supreme Freedom 
1. Manifest Enlightenment 
a. Essence 
b. Derivation of Terminology 
c. Characteristics 
d. Nature 
e. Mode of Abiding 
f. Pure Realms 
g. Ihose to Be Guided 
h. Function 
i. Constancy 
j. Detailed Analysis 
i. Overview of the Three Kayas 
ii. Detailed Analysis of the Distinct Expressions 
of the Three Kayas 
2. Nature of Timeless Awareness 
a. Essence 
b. Derivation of the Term 
c. Detailed Analysis 
i. Timeless Awareness as Dharmakaya 
ii. Timeless Awareness as Sambhogakaya 
iii. Timeless Awareness as Nirmanakaya 
3. Elucidation 


The fourth part, concerning a definitive conclusion about the specific 
fruition according to the tradition of the Early Translation School of the 
secret mantra approach, includes two explanations: the fruition aspect 
of tantra (as what is to be understood) according to the tradition of the 
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Web of Magical Display, and the three-stage process of gaining freedom 
according to the tradition of the vajra heart essence of utter lucidity. 


Fruition Aspect of Tantra according to tbe 
Web of Magical Display /1/ 


This explanation has two parts: a general presentation of the fruition 
aspect of tantra (as what is to be understood), and the explanation of a 
more detailed treatment of this aspect. 


General Presentation [A] 


In the tradition of the Web of Magical Display, what is to be 
understood is the fruition aspect of tantra. 


Let us briefly discuss the fruition aspect of tantra, which constitutes the 
consummate state, according to the tradition of Vajrasattva entitled the 


Web of Magical Display. According to the Specific Presentation of the Web 
of Magical Display: 


Although the accomplished yogic practitioner, the supreme 
practitioner immersed in the state of genuine being, 

has made evident what is spontaneously present, just as it is, 

this is merely a conventional label; there is no duality. 

Nevertheless, it is referred to in this way? 


As this passage indicates, the basis for the process of refinement is the 
ground, or causal, aspect of tantra. Dependent on that are the adventi- 
tious distortions that are the factors to be refined away. Once these have 
been thoroughly refined away by the process of refinement, the consum- 
mation is one of this ground aspect's being experienced fully, just as it is. 

That is to say, the basis for the refinement is the causal aspect of tantra, 
which is to say, buddha nature, which is primordially present, in and of 
itself, as a natural attribute in the makeup of all beings. To use an anal- 
ogy; it is like a precious gem lying in a muddy swamp. The factors to be 
refined away are the obvious, and even the most subtle, adventitious dis- 
tortions, that is, dualistic perceptions of what manifests do not actually 
exist; these distortions are analogous to the mud that is obscuring the 
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gem. [4.216.b] The process of refinement is the path subsumed within the 
stages of development and completion; these are analogous to water and 
cleansers used to wash the gem. As for the result of this refinement, once 
all the distortions have been refined away by one's practice of the spiritual 
path, the consummation constitutes the full experience of the qualities 
of enlightenment, just as these are present in the ground of being; this is 
analogous to the outpouring of all desirables that comes from the wish- 
fulfilling gem once the mud has been removed. 

As for the derivation of the term, "Why; one might ask, “is the term 
‘fruition aspect of tantra’ used?” The Scriptural Synopsis states: 


The consummation of spiritual attainment is described as the 
“fruition.” 


That is, this is called “fruition” because it completely fulfills the wishes 
of those who earnestly seek the consummate state that is the unsurpass- 
able and most sublime fruition, and it is called “tantra; or “continuum of 
being” because it is forever uninterrupted. 


Detailed Treatment [B] 


This involves three considerations: the accomplishment of benefit for 
oneself; the enactment of benefit for others; and an auxiliary discussion 


of the distinctions between the interpretations of buddhahood in the 
sutra and tantra traditions. 


Benefit for Oneself [1] 


This consideration has three parts: the way in which this benefit is accom- 
plished; what characterizes it; and the enumerations that apply to it. 


Accomplishment [a] 


The full experience of the very ground of being, just as it is, is free 
of any elimination or attainment: 

it is the innate manifestation of the mandala of kayas and timeless 
awareness. 
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How is the fruition state, which has just been discussed, attained? With 
the full experience of the ground of being, just as it is, there is its natural 
manifestation as the mandala of the kayas and timeless awareness, with 


nothing eliminated or attained. The tantra the Heart Essence of Secrets 
states: 


This marvelous and superb state of spiritual miracle 
does not come from somewhere else. 

Sublime intelligence itself, relying on skillful means, 
occurs innately within such a context.” 


Characteristics [b] 


It is characterized as being already free of limitations without 
these having to be eliminated, 

and equal in taste to the enlightened intent of all victorious ones, 
like water poured into water. 


As to what characterizes the fruition aspect of tantra, it is already free of 
all limitations (such as being one thing or many) without these limita- 
tions having to be eliminated. Therefore, since this constitutes the full 
experience of what is truly meaningful yet indescribable, it is a freedom 
from any context in which it could be objectified, | 4.217.a] and so proves 
to be of “one taste” (like water being poured into water) with the enlight- 


ened intent of all buddhas. The Three. Stages states: 


Because it is characterized in four ways, 
this totality is neither identical to, nor separate from, anything.’ 


Enumerations [c] 


The enumerations are twofold: an enumeration of the terms that refer to 
the fruition state, and an enumeration of its essential categories. 
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Terms [i] 


As for an enumeration of the terms, these are “sugata,” “buddha,” 
and so forth. 


Concerning an enumeration of the terms used to describe the fruition 
aspect of tantra, as the Graduated Path notes: 


As for an enumeration of the extraordinary terms for this 
victorious state, 

they are inconceivable in number: for example, it is variously called 

“reaching the state of well-being,” “reaching the state of 
suchness, ^? 

“transcendent and accomplished conqueror,’ “awakening and 
unfolding; 5 and “supreme delight.” 


Essential Categories [ii] 


The enumeration of essential categories has two parts: the categories 


that manifest as distinctive features, and their inseparability within their 
essence of spontaneous presence. 


Distinctive Features [aa] 


In the first place, these categories can be enumerated extensively, to a mid- 
dling degree, or concisely. 


Extensive Enumeration [1#] 


In essence, the ever-present aspects of the kayas and so forth are 
unimaginable. 


In essence, the factors entailed in the fruition (every one of the five aspects 
each of form, speech, mind, qualities, and activity) cannot be imagined by 
the ordinary mind. The Web of Magical Display states: 


. . the ever-present aspects of the kayas are inconceivable, 
the ever-present aspects of enlightened speech are inconceivable, 
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the ever-present aspects of enlightened mind are inconceiv- 
able... 


As for the qualities of enlightenment, the extensive version of that tan- 
tra states: 


Because of the adornment of the eye of timeless awareness, 
the pure realms and qualities are inconceivable.” 


And as for enlightened activity, the Heart Essence of Secrets states: 


As many atoms as there are in worlds throughout the ten 
directions, 


the pursuits of the victorious ones are as numerous as those minute 
particles. 

Emanations as inconceivably countless as those particles 

are spontaneously present in the space of an instant.” 


Middle-Length Enumeration [2#] 


Concerning the second enumeration, there are the five groups of the 


kayas, speech, mind, qualities, and activity, and it is said that each of these 
has five further aspects. 


Regarding the first group, the five kayas: 


The enumeration includes dharmakaya, sambhogakaya, 
nirmanakaya, [4.217.b] 
unchanging vajrakaya, and abhisambodhikaya. 


If a specific enumeration is applied to the inconceivable scope of these 
categories, there are twenty-five factors entailed in the fruition state. Of 
these, the five kayas are as follows: 

(1) “Dharmakaya” (the dimension of the actual nature of phenomena) 
refers, in essence, to the consummate realization that is for one’s own ben- 
efit, that is, the freedom of timeless awareness in the immediacy of the 
ground of being. 

(2) “Sambhogakaya” (the dimension of being enjoying its own rich- 
ness) refers to the manifestation of forms endowed with major and minor 
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marks of perfection; while not straying from the context of dharmakaya, 
these forms manifest in the perceptions of those to be guided whose 
karma is pure (specifically, tenth-level bodhisattvas) and are the extraor- 
dinary indirect results of bodies becoming incorruptible. 

(3) “Nirmanakaya” (the dimension of emanated form) refers to the 
manifestation of myriad forms that ensure benefit, appearing in harmony 
with the aspirations of those to be guided whose karma is still impure 
(that is, the six classes of ordinary beings). 

(4) “Vajrakaya” (the dimension of immutable being) refers to the 
fact that, even though rüpakaya (dimensions of enlightenment manifest 
in form) manifests in two ways, these forms do not exist in their own 
right; rather, they do not stray from dharmakáya (or, put another way, 
dharmakaya and rūpakāya are indivisible). 

(5) “Abhisambodhikaya” (the dimension of manifest enlightenment) 
refers to the fact that the foregoing ripakayas are spontaneously perfect 
in the pure presence of timeless awareness, so that, while never straying 
from dharmakaya, they can and do manifest in myriad ways that are in 
harmony with the karma of those to be guided. 

Regarding the second group, the five aspects of enlightened speech: 


The five aspects of enlightened speech are those of the ultimate 
unborn nature, the symbolic expression of enlightened intent, 

the utterance of words, the vajra state of inseparability, and 
manifest enlightenment. 


These five aspects of enlightened speech embody the principle of effec- 
tive communication between the five kayas of teachers and the respective 
retinues. They are as follows: 

(1) “enlightened speech as the ultimate unborn nature” (associated 
with dharmakaya), from the perspective that the actual nature of phe- 
nomena, though itself indescribable and inexpressible, serves as the basis 
underlying everything that can be expressed; 

(2) “enlightened speech as the symbolic expression of enlightened 
intent” (associated with sambhogakaya), in that the symbolic expressions 
of this kaya present an approximation of ultimate reality to the minds 
of the retinue, in the way that a mirror aids in the removal of dirt that is 
already on one’s face; 
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(3) "enlightened speech as the utterance of words" (associated with 
nirmanakaya), in that spiritual teachings are presented simultaneously in 
languages and vocabularies that guide any and all beings in any and all 
Ways; 

(4) “enlightened speech as the vajra state of inseparability? in that all 
these languages and vocabularies constitute the nondual unity of sound 
and emptiness,‘and so there is freedom from dualistic extremes; and 

(s) "enlightened speech as manifest enlightenment in that all that is 
audible is spontaneously present within the scope of pure awareness, and 
so unimpeded in any way whatsoever as the "speech" that is the blessing 
of that pure awareness. [ 4.218.a] 


Regarding the third group, the five aspects of enlightened mind: 


The five sublime aspects of enlightened mind are those of 
nonconceptuality, equalness, 
the liberation of beings, indivisibility, and knowledge of anything 


whatsoever. 


These five sublime aspects of enlightened mind are as follows: 

(1) “enlightened mind as a supreme nonconceptual state” (associated 
with dharmakaya) is timeless awareness of emptiness; 

(2) “enlightened mind as a supreme state of equalness” (associated with 
sambhogakaya) is timeless awareness of equalness; 

(3) “enlightened mind that liberates beings” (associated with 
nirmanakaya) is timeless awareness as ensured fulfillment; 

(4) “enlightened mind as the indivisible vajra state” is discerning time- 
less awareness; and 

(5) “enlightened mind as manifest enlightenment knowing anything 
whatsoever” is mirrorlike timeless awareness. 


Regarding the fourth group, the five aspects of the qualities of enlight- 


enment:™! 


Realms of complete purity, immeasurable mansions free of fixed 
dimensions, 


pure and radiant luminosity, distinctive seats, and the wealth of all 
delights: 
these are the five aspects of the qualities of enlightenment. 
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As for the realms of complete purity, the tantra states: 


Buddha realms in all the ten directions, . . . 
... unimaginable realms of complete purity...” 


As for the immeasurable mansions, free of fixed size or dimensions, it 
states: 


.. . immeasurable mansions free of fixed size..." 
As for the pure and radiant luminosity, it states: 
... great masses of shining rays of light . . .^'* 
As for the distinctive seats and thrones, it states: 
... On great thrones supported by lions, elephants, 
horses, peacocks, and bird-men, 
are sun disks, moon disks, and precious lotuses . . 1” 
As for the wealth of everything delightful, it states: 
... myriad musical instruments massing like clouds. . .'? 
These and similar passages refer to the five aspects of the qualities of 
enlightenment. 


Regarding the fifth group, the five aspects of enlightened activity: 


Enlightened activities are those of pacification, enrichment, power, 
wrath, and spontaneous presence. 


Accordingly, the activities are those of pacification, enrichment, power, 
wrath, and activities that are spontaneously present, as the tantra Frag- 
mentary Extract from “Stirring the Pit" states: 


Those whose minds are filled with thoughts based on afflictive 
states are made more gentle 
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and are pacified through the deeds of buddhahood. [4.218.b] 

Individuals who are bewildered and suffer from poverty and want 

are enriched with increasing intelligence and wealth. 

Stubborn individuals who cannot otherwise be helped or guided 

are guided and tamed through the activity of exercising power. 

Malevolent beings who cannot be tamed through compassionate 
means 

are annihilated through the wrath of forceful intervention. 

Thus, in the context of such mastery, activities are spontaneously 
present and unbiased 

toward the various kinds of beings who lack realization." 


Concise Enumeration [3#] 


There are two versions of the concise enumeration: a somewhat concise 
enumeration, and an extremely concise one. 


Concise Enumeration [as] 


The features can be subsumed within the kayas forms, speech, 
mind, qualities, and activity. 


In summarizing these distinctive features, the Heart Essence of Secrets 
states: 


The great perfection of the kayas forms, speech, and mind: 
the perfection in all ways of the qualities and activity of 
enlightenment.’ 


As this passage indicates, the distinctive features of the fruition aspect 
of tantra can be subsumed within five categories: There is enlightened 
form since there is what serves as the basis for all the magnificent qualities 
of the fruition without exception; enlightened speech since there is effec- 
tive communication to those who are to be guided; enlightened mind 
since there is knowledge of all that can be known; qualities of enlighten- 
ment since there is perfection of control; and enlightened activity since 


those to be guided are guided. 
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Extremely Concise Enumeration [bs] 


As for the second version, there is both a brief presentation and a more 
extensive explanation. 


Brief Presentation [is] 


Alternatively, there are the two categories of the kayas and timeless 
awareness. 


More Extensive Presentation [iis] 


This involves two considerations: the kayas that support and the timeless 
awareness that is supported. 


Kayas [aas] 


The five kayas are identical in their spontaneous presence, yet 
manifest as though distinct. 


The five kayas are as follows: 

(1) dharmakaya, since enlightened intent free of obscuration proves to 
be the primordial unity of basic space and timeless awareness; 

(2) sambhogakaya, since that unity manifests (to the vast retinues of 
those who are spiritually mature) as being endowed with fivefold cer- 
tainty; 

(3) nirmanakaya, since it manifests to the vast retinues of those who 
are spiritually motivated; 

(4) abhisambodhikaya, from the perspective of the foregoing three 
dimensions being distinct in their manifestation; and 

(5) vajrakaya, from the perspective of their being indivisible. 

One might ask, “Are these identical or distinct from one another?” 
While the five kayas are identical in essence as expressions of spontaneous 
presence, | 4.219.a] they are distinct in the sense that this reality manifests 
as five kayas from the standpoint of the specific qualities of enlighten- 
ment; this similar to the moon in the sky and its reflections in water. 

The abhisambodhikaya and vajrakaya are káyas in the purely nominal 
sense, for they are merely assigned from the standpoint of certain attri- 
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butes; it is definite that there are three kayas in the true sense of the term. 
Of these three, one should understand that dharmakaya is assigned on 
the basis of the enlightened intent that is for one's own benefit, while 


the two riipakayas are assigned on the basis of the deeds that are for the 
benefit of others. 


Timeless Awareness [bb#] 


The five supported aspects of timeless awareness are the 
transmuted analogues of the basis of experience as the true 
ground and as true linkage, 

the afflictive aspect of consciousness, conceptual mind, and the five 
sensory avenues. 


Once one has realized the.nature of being that is already free of all lim- 
itless adventitious obscurations without these having to be eliminated, 
there is the full experience of the basis of experience that is the true 
ground of being; this is timeless awareness as the basic space of phe- 
nomena. At that point, the transmuted analogue of the basis of ordinary 
experience as true linkage” is a lucid yet nonconceptual state that serves 
as the basis for the remaining three aspects of timeless awareness; this 
is mirrorlike timeless awareness. The transmuted analogue of the afflic- 
tive aspect of consciousness is the absence of any value judgment, any: 
division into better or worse; this is timeless awareness as equalness. The 
transmuted analogue of conceptual mind is knowledge of all that can be 
known throughout the three times, as clear and distinct as the petals of a 
lotus; this is discerning timeless awareness. The transmuted analogue of 
the five sensory avenues is the unhindered quality of the enactment of 
deeds that benefit beings; this is timeless awareness as ensured fulfillment. 
The Detailed Array states: 


Timeless awareness as emptiness™ is insubstantial; 

mirrorlike timeless awareness is nonconceptual; 

timeless awareness as equalness has no division into better or 
worse; 

all-discerning timeless awareness is unconfused and lucid; 

the constancy of ensured fulfillment is the consummation." 


422 — THE TREASURY OF KNOWLEDGE 


Inseparability [bb] 


Concerning the essence of these features as one of spontaneous pres- 
ence: 


Because the twenty-five factors entailed in the fruition can be 
summarized as the qualities of the “sixth,” 
they are inseparable in their very essence of spontaneous presence. 


These twenty-five factors entailed in the fruition state, moreover, arise 
as various aspects of the qualities of the "sixth victorious one" (that is, the 
totality of the five kayas) and can be summarized as the qualities of that 
totality. [4.219.b] Therefore, they are inseparable in their very essence of 
spontaneous presence and epitomize a freedom beyond being one thing 
or many. The United Intent states: 


There is equalness with buddhas and freedom within basic space. 


There is spontaneous presence in supreme suchness."? 


And the Three Stages states: 


Since the qualities of the fruition state are spontaneously present, 


they manifest like the wish-fulfilling gem.’ 


Benefit for Others [2] 
As for the deeds that benefit others: 


One perceives in three ways that involve nonconceptual, yet 
naturally lucid perception. 

Innate compassion is aroused as an ever-present flow, as a natural 
force, 

as an invoked presence, and in response to an object. 


Like a gem, this acts to ensure spontaneously present benefit for 
beings. 


Once one’s own benefit has been accomplished as just described, there 
comes benefit for others. As to the way in which one perceives those to 
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be guided with innate compassion, in this tradition no denial is made 
(“Timeless awareness can be interrupted"), nor any exaggeration (“Time- 
less awareness is an uninterrupted entity”). Rather, the very essence of 
being itself is free of the limitations of either of these two extremes and is 
the mode that accounts for perception taking place in a naturally lucid, 
yet nonconceptual, manner. The tantra states: 


Emptiness, while having no identity, is timeless knowing, the 
enlightened mind of self-knowing awareness, 


a masterful state of mindfulness without anything to be focused on 
or anything to focus.’ 


According to Lord Dropukpas interpretation, 5 there are, in fact, 
three modes of perception. He describes these three as follows: (1) the 
mode of perception that is none other than basic space, also termed “time- 
less awareness of the actual nature of things, just as it is"; (2) the mode of 
perception that is none other than timeless awareness, also termed "time- 
less awareness of things in all their multiplicity"; (3) the mode of percep- 
tion that is the inseparability of basic space and timeless awareness, also 
termed “timeless awareness that is aware within the inseparable union of 
the actual nature of things and things in all their multiplicity.” 

As for the ways in which innate compassion is aroused once such per- 
ception has taken place, the Three Stages describes four: 


It manifests in that it occurs as an ever-present flow, a natural force, 
an invoked presence, or in response to an object." 


Innate compassion as an ever-present flow is comparable to the flow 
of a river; innate compassion as a natural force is comparable to the sun 
and its rays; [4.220.a] innate compassion as a presence that is invoked 
through prayer is comparable to a compassionate persons reaction when 
approached by a beggar; and innate compassion in response to an object 
is comparable to a wise persons reaction upon seeing someone commit- 
ting a wrongful action. 

Once innate compassion has been aroused in these four ways, the way 
in which deeds are then enacted to benefit beings is comparable to the 
function ofa precious wish-fulfilling gem. To use this analogy, when one 
polishes such a precious gem and shows it honor, one's wants and needs 
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are satisfied to the degree that one’s personal merit allows, although the 
gem has no concepts, makes no effort, and is not partial or prejudiced. 
The consummate enlightened intent of victorious ones is similarly free of 
the limitations of ordinary existence and nonexistence, and therefore con- 
stitutes the dimension of the very essence of being, free of being naively 
affirmed or denied, which manifests in myriad ways, in harmony with the 
minds of those to be guided, acting in a nonconceptual and spontane- 
ously present way that ensures uninterrupted benefit for beings. 


Buddbabood in the Sütras and Tantras [3] 


Ihe third consideration, an auxiliary discussion of the distinctions 
between the interpretations of buddhahood, is threefold, concerning 
dharmakaya, sambhogakaya, and nirmanakaya. 


Dbharmakaya [a] 


Dharmakáya involves three topics: essence, characteristics, and 
blessing. 


In order for one to develop a more precise comprehension of the dis- 
tinctions between the cause-based approach and the fruition-based 
approach, the following points are to be examined concerning the dis- 
tinctions between the interpretations of buddhahood that are to be 
found in the explanations according to the sütra and tantra traditions. As 
for dharmakaya, these distinctions are threefold: its essence; its charac- 
teristics; and its blessing. 

As to the first of these distinctions, the interpretation of dharmakaya 
in the dialectical approach is that it constitutes emptiness free of elabo- 


ration; this is compared to space. As the Entrance into the Middle Way 
states: 


Once the dry tinder of all that is knowable, without exception, 

has been burnt up, that peace is the dharmakaya of the victorious 
ones. 

At that point, there is no origin and no cessation. 

The kayas ensure that the cessation of ordinary mind is fully 
evident.’ 
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The interpretation of dharmakaya in the tantric tradition is that it con- 
stitutes what is the nature of basic space and timeless awareness, empti- 
ness and manifestation in primordial unity. As the extensive version of 


the tantra the Web of Magical Display states: 


The things of the animate and inanimate world, 
even in manifesting, do not exist as substantial entities.’ 
[4.220.b] 


Asto the second of these distinctions, the interpretation of dharmakaya 
in the dialectical approach tends toward the extreme of emptiness, but 
the interpretation of dharmakaya in the tantric tradition does not tend 
toward the extreme of either naive affirmation or nihilistic denial since it 
is held to constitute the nondual unity of manifestation and emptiness. 

As to the third of these distinctions, the interpretation of dharmakaya 
in the dialectical approach is that no blessings other than those of the 
two rūpakāyas proceed from it, but the interpretation of dharmakaya in 
the tantric tradition is that from the blessing of basic space and time- 
less awareness (that is, emptiness and manifestation) in primordial unity 
come all manner of developments, such as the five káyas. 


Sambbogakaya [b] 


Sambhogakaya involves what can be experienced and the means 
for experiencing it. 


As for sambhogakáya, these distinctions are twofold. Concerning the 
distinctions regarding what can be experienced, the interpretation of 
sambhogakaya in the dialectical approach is that while it can experience 
all that is positive, it cannot experience what is negative. The interpre- 
tation of sambhogakaya in the tantric tradition, however, is that it can 
experience both. 

‘Concerning the distinctions regarding the means that allow such expe- 
rience, the interpretation of the dialectical approach is that there are no 
means for there to be experience of what is negative, but the interpreta- 
tion in the tantric tradition, however, is that there are means for both 
positive and negative to be experienced. 
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Nirmánakàáya [c] 


Nirmanakaya involves those to be guided and the means to guide. 
Gyalwa Yungtón analyzed the distinctions between the dialectical 
and tantric interpretations. 


As for nirmanakaya, these distinctions are twofold. Concerning the dis- 
tinctions regarding those to be guided, the interpretation of nirmanakaya 
in the dialectical approach is that while it can guide those whose char- 
acter is positive, it cannot guide those whose character is negative. The 
interpretation of nirmanakaya in the tantric tradition, however, is that it 
entertains no bias concerning those to be guided. 

Concerning the distinctions regarding the means of guiding, the inter- 
pretation of nirmanakaya in the cause-based dialectical approach is that 
there are no means to guide those whose character is negative, but the 
interpretation of nirmanakaya in the tantric tradition, however, is that it 
possesses the means to guide both those whose character is positive and 
those whose character is negative. 

The foregoing distinctions between the dialectical and the tantric tra- 
ditions were discussed by the great Gyalwa Yungtón"" in his analyses, 
which were famed as being held in high esteem by his learned contempo- 
raries. [4.221.a] 

Furthermore, dharmakaya is distinguished by utterly unchanging and 
supreme bliss. Sambhogakaya, endowed with fivefold certainty, is such 
that its pure realms and teachers and retinues are not subsumed within 
the realm of externals, but rather are all awarenesss own natural manifes- 
tations, spontaneously present within the supreme state of utter lucidity 
that is the ground of being. With the gaining of mastery, through the 
four modes of guiding," over any and every aspect of the entire range 
of the four kinds of enlightened activity, nirmanakaya entails command 
over the deeds that benefit those to be guided.’ As well, the following 
distinction applies to sambhogakaya and nirmanakaya: in the interpreta- 
tion of the dialectical approach, these two rüpakáyas are held to be pro- 
duced by causes and conditions, while in the interpretation of the tantric 
tradition, the rüpakáyas are not produced by causes and conditions. For 
example, the extensive version of the tantra states: 


... because they do not rely on causes and conditions, . . .? 
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There are other distinctions discussed by the great learned and accom- 
plished masters of the Early Translation School. 


Gaining Freedom according to the Vajra Heart Essence 
of Utter Lucidity [I1] 


The second major explanation, that of the three-stage process of gain- 
ing freedom according to the tradition of the vajra heart essence of utter 
lucidity, has two parts: an explanation of the way in which freedom takes 
place according to the levels of acumen, and a definitive conclusion con- 
cerning the nature of the ultimate level of supreme freedom. 


Levels of Acumen [A] 


This explanation has two parts: a brief introduction to provide continu- 
ity, and a more extensive explanation of what that signifies. 


Overview [1] 


According to the “vajra pinnacle,” there are specific degrees of 
acumen. 


In the tradition of the vajra pinnacle (that is, the Great Perfection 
approach of utter lucidity), distinct modes of freedom are described, 
according to some twenty-one levels of acumen. The twenty-one levels 


are as discussed in the following passage from the great tantra Naturally 
Arising Awareness: 


Acumen is taught to be of three kinds: higher, middling, and 
lesser. The higher kind has seven levels: the lesser degree of the 
higher, the middling degree of the higher, the higher degree 
of the higher, the excellent degree of the higher, the sublime 
degree of the higher, the pinnacle degree of the higher, and 
the ultimate consummation of the higher. Such are the divi- 
sions of the higher kind of acumen. On each of these levels, 
furthermore, one experiences a specific way in which percep- 
tion takes place, a specific way in which the scope of time- 
less awareness unfolds,* [4.221.b] a specific measure of the 
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realization involved, a specific way in which visions unfold, a 
specific occasion for understanding," and a specific way in 
which awareness views reality.’ One thus gains stability in 
the experiences of each specific level. 

The middling kind also has seven levels: the lesser degree of 
the middling, che middling degree of the middling, the higher 
degree of the middling, the excellent degree of the middling, 
the sublime degree ofthe middling, the pinnacle degree of the 
middling, and the ultimate consummation of the middling. 
Such are the divisions of the middling kind." 

The lesser kind also has seven levels: the lesser degree of the 
lesser, the middling degree of the lesser, the higher degree of 
the lesser, the sublime degree of the lesser, the excellent degree 
of the lesser, "* the pinnacle degree of the lesser, and the attain- 
ment of the summit of the lesser." 


Extensive Explanation [2] 


This explanation involves three considerations: the modes of freedom for 
those of lesser, middling, and higher acumen. 


Lesser Acumen [a] 


For those of lesser acumen, there is a tendency that carries over 
into the intermediate state of becoming, 

from which they are inspired to attain naturally occurring 
nirmanakaya pure realms. 


Those of the lowest degree of lesser acumen have very little diligence, and 
so even though they may gain a glimpse of the doorway to the direct 
experience of reality, their practice is one of establishing predilections; 
they lack the indwelling confidence born from some measure of freedom. 
Although they experience the intermediate state of the actual nature of 
phenomena, they do not recognize its significance, and so experience 
the intermediate state of becoming as simply the confusing images of a 
dreamlike state." Due to the blessing of truth (which is to say, the actual 
nature of phenomena), their karmic tendencies have carried over to this 
point, and they are born into naturally occurring nirmanakaya pure 
realms, such as Abhirati."" There they see the faces of tathagatas, hear 
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their teachings, receive empowerments and spiritual transmissions, and 
so are inspired. They become completely free of all the bonds of afflictive 


states and awaken to enlightenment on the primordial level of freedom. 
Naturally Arising Awareness states: 


For ordinary beings who have perceived the truth 

(even though true realization may not have awakened in them), 

final freedom is gained by abiding in nirmánakaya pure realms 
throughout the ten directions.’ 


And from the same source: [4.222.a] 


For those with the lowest degree of the lower kind of acumen, 
having abided for twenty-one days"? they then encounter a 
process involving spontaneously present visions (specifically, 
a process involving the impure avenue of samsaric experience) 
and abide in nirmanakaya pure realms throughout the ten di- 
rections. There, without any further intermediate state, they 
awaken to buddhahood in the true sense of the term. 


These pure realms manifest in ways that resemble those of naturally 
occurring sambhogakaya pure realms. One perceives oneself in the cen- 
ter, surrounded in the four cardinal directions by peaceful forms, with 
a wrathful realm directly above and in front of one. All this arises natu- 
rally through the blessings of Samantabhadra Vajradhara. Among these 
realms, one is born into whichever one accords with one’s spiritual poten- 
tial and aspirations. There one is brought to spiritual maturity, so that 
when one beholds the universe arrayed in the space in front of one as a 
wrathful realm, the blessing of this experience completely refines away 


cognitive obscurations; one awakens to manifest enlightenment on the 
level of original purity. 


Middling Acumen [b] 


For those of middling acumen, there is a fourfold dissolution 
process in the intermediate state of the actual nature of 
phenomena. 


When eight modes of arising, states of recollection, levels of 
deeper discernment, 
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powers of complete recall, and states of meditative absorption 
ensue, 

freedom is gained through eight modes of dissolution, in accord 
with twenty levels of acumen. 


Those whose acumen and diligence are of a middling kind, but who still 
have not gained the primordial level of freedom in this lifetime, experi- 
ence the intermediate state of the actual nature of phenomena through a 
fourfold process of dissolution. When eight modes of arising, six states of 
recollection, levels of deeper discernment, powers of complete recall, and 
states of meditative absorption ensue, they recall spiritual instructions 
that concern the three modes. Of the twenty-one levels of acumen, theirs 
are the remaining twenty, and in accord with their respective levels, 
they experience a progression of “days” of meditative stability and gain 
freedom through eight modes of dissolution, thus reaching the ultimate 
goal. 

As for this fourfold process of dissolution: (1) initially, as space dis- 
solves into utter lucidity, ** one experiences the utterly lucid vision of the 
actual nature of phenomena, radiating the five colors of the light of time- 
less awareness; [4.222.b] (2) as utter lucidity dissolves into primordial 
unity, pure awareness suffuses light and light suffuses pure awareness; (3) 
as primordial unity dissolves into timeless awareness, one gains freedom 
from fixation on the seeming self associated with the mind-body aggre- 
gates, the physical obstruction of the elements, and afflictive states (both 
obvious and subtle), and the visions of fourfold timeless awareness” 
arise; (4) as timeless awareness dissolves into spontaneous presence, the 
visions of timeless awareness are resolved within their true nature, and all 
the experiences of samsara and nirvana arise as eight modes of arising. The 
Conjunction of Sun and Moon states: 


Then one’s consciousness dissolves into the light above one, 
and one experiences the eight modes of arising. At that point, 
one perceives the visions of wrathful sambhogakaya deities 
below one. 

One might ask, “What are these eight modes of arising?” 

There is arising as innate compassion, and so samsara and 
nirvana are not divorced from one another. 
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There is arising as light, and so all manifest appearances are 
expressions of one's inner experience of lucidity. 

There is arising as enlightened embodiment, and so one 
does not become lost in externalizing the objects of one's 
knowledge. 

There is arising as timeless awareness, and so all manifest 
appearances are experienced as unobstructed. 

There is arising as nonduality, and so one's consciousness 
abides one-pointedly. 


There is arising as a freedom from extremes, and so óne is not 
caught in any extreme whatsoever. 

There is the arising of manifest appearances as the impure 
avenue of samsara, and so the source of conditioned existence is 
not blocked off. 

And there is the arising of appearances as the pure avenue 
of timeless awareness, and so one is connected with the actual 
nature of phenomena.’ 

It is at that point that one should recall the sublime skillful 


means that allow for no turning back, like an arrow shot from 
the bow of a champion archer." 


While these visions are taking place, some fourteen qualities come into 


play, among which are the six states of recollection. The source just cited 
states: 


At that point, the six states of recollection also arise. 

There is recollection of the deity, and so at that very moment 
one beholds the presence of one’s chosen deity. 

There is recollection of the spiritual path, and so one gains 
the mastery to experience the actual nature of phenomena in 
the intermediate state after death. 

There is recollection of alternative states of rebirth, and so 
those of lesser acumen are inspired to attain naturally occurring 
nirmanakaya pure realms. 

There is recollection of states of meditative stability, and so 
one abides for five “days” in meditative stability. [4.223.a] 

There is recollection of the pith instructions of one’s gurus, 
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and so one can appreciate one's perceptions of apparent 
phenomena in a state of nonduality. 
And there is recollection of the view, and so there is 
recognition, as though one were simply encountering a person 
-one already knew from before.” 


As for the six levels of deeper discernment, the same source states: 


Once the foregoing has arisen, a child of spiritual heritage 


experiences the six levels of deeper discernment.” 


This statement means that one experiences six degrees of each of six 
levels of deeper discernment: one’s sense faculties and one’s mind become 
pliable, one’s sublime intelligence gains in power, one experiences the 
completely pure perception of timeless awareness, one unerringly per- 
ceives the actual nature of phenomena, and one unerringly perceives the 
sublime intelligence of the buddhas. It is said that if these states are ana- 
lyzed in further detail, there are some 134. 

As for the powers of complete recall, the same source states: 


At that point the powers of complete recall also awaken in 
ones stream of awareness. All phenomena from one’s past arise 
simultaneously in one’s experience. Similarly, since phenome- 
na that one has never before perceived also arise, this is termed 
"the intermediate state of the actual nature of phenomena.” 


As for the ongoing states of meditative absorption, moreover, the same 
source states: 


Ongoing states of meditative absorption arise naturally in one’s 
stream of awareness, and so negative thoughts never occur.” 


There are three pith instructions concerning the key point of the state 
of freedom: 

(1) the advice for recognizing the visions of the actual nature of phe- 
nomena to be awareness’s own natural manifestations (the analogy is that 
of a child climbing into its mother’s lap’); 

(2) subsequent to the foregoing recognition, the spiritual instruction 
on not straying for a single instant from a natural state of meditative sta- 
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bility in the immediacy of one’s experience (the analogy is that of using a 
golden probe”); 

(3) the pith instruction on never turning back once one has gained 
freedom in original purity, which is one’s natural state in the immediacy 
of abiding in meditative stability (the analogy is that of an arrow shot 
from a champion archer’s bow). 

By recalling these instructions, those whose acumen is the ultimate 
consummation of the higher kind gain freedom in three instants; those 
whose acumen is the pinnacle degree of the higher kind, in a single “day”; 
[4.223.b] those whose acumen is the middling degree of the lesser kind, 
in nineteen “days.” Having gained freedom, they send forth emanations, 
until finally the visions of spontaneous presence resolve within the inner 
basic space of original purity, like the rays shining from a crystal drawing 
back into it. ?5 This is a process of eight modes of dissolution. Naturally 
Arising Awareness states: 


Ah, friends! When one’s true nature becomes the predominant 
factor in the visions of spontaneous presence, and one directly 
perceives the truth, one should recognize the eight modes of 
dissolution. 

Innate compassion dissolves into innate compassion; this is 
analogous to the sun's rays resolving back into it as it sets." 

Timeless awareness dissolves into timeless awareness; this is 
analogous to a child's climbing into its mother's lap. 

Light dissolves into light; this is analogous to a rainbow's 
fading in the sky. 

Enlightened embodiment dissolves into enlightened ebodi- 
ment; this is analogous to the body of a vase." 

Nonduality dissolves into nonduality; this is analogous to 
one river's flowing into another. 

Freedom from extremes dissolves into freedom from 
extremes; this is analogous to spaces blending with space. 

The pure avenue of timeless awareness dissolves into original 
purity; this is analogous to a snow lion's taking a glacier as its 
territory. 

The impure avenue dissolves into the pure avenue of timeless 


awareness; this is analogous to releasing the guy cord to collapse 
a tent, ^? 
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Higher Acumen [c] 


For those of higher acumen, there is disintegration on the level of 
primordial resolution, 

like the passing of a dakini, like the passing of a master of 
awareness, like a roaring fire, like space. 

All these cases, however, are identical within the precious and 
secret embrace. 


Those whose acumen, personal lot, and diligence are the ultimate con- 
summation of the higher kind reach the primordial ground of freedom 
in this very lifetime. 

As an indication of this, in certain cases their physical bodies are dis- 
persed into subatomic particles, and so the physical aggregates disin- 
tegrate. This is comparable to what occurs when a dakini passes away, 
leaving no remains that anyone can see. It is an indication that one has 
awakened to buddhahood without any intermediate state occurring after 
death. 

In other cases, in order to bring others to the teachings, a sublime yogic 
practitioner may pass away as a mass of light in the sky, which everyone 
can see and which emits sounds and rays of light. [4.224.a] This is com- 
parable to cases in which masters of awareness have ascended bodily, as 
everyone sees them going higher and higher up into space, accompanied 
by sounds and rays of light. It is an indication that such a practitioner can 
bring benefit to beings through an inconceivable number of emanations 
in an inconceivable number of worlds. 

As to the way in which yogic practitioners whose spiritual practice 
is consummate die, it is comparable to the way in which huge roaring 
fires die out quite naturally when the firewood that is the causal factor is 
exhausted. In an analogous way, for these yogic practitioners the “fuel” that 
has been exhausted is that of the elements (which are the causal factors), 
and so the mind-body aggregates (which are the conditioning factors) 
have ceased to be experienced as substantial entities. This is an indication 
that the afflictive states have been freed into their natural state. 

There are other cases in which yogic practitioners experience an atem- 
poral merging with the level of original purity when their physical body 
disintegrates into subatomic particles, like a vase being shattered: this is 
the “spacelike” way of dying. The sensation of having a physical body cre- 


ates an impression comparable to that of a clay vase with space trapped 
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inside it. One’s realization of original purity is focused in the heart center 
of utter lucidity within that body. When a clay vase is shattered, the space 
outside the vase and the space inside it merge, so that one can no longer 
distinguish between them. In an analogous way, one awakens to buddha- 
hood without any further distinction of "this is the physical body that 
was reduced to subatomic particles" versus "this is the pure awareness that 
was within that body.” This is an indication that one has gained freedom 
without obstruction on the level of original purity. 

The foregoing alternatives pertain to one reaching the final goal of 
a secret path of practice: that of zrekcbó, or “cutting through seeming 
solidity,” in the first and last cases, and that of tögal, or “surpassing the 
pinnacle," in the middle two cases. Through the practice of cutting 
through seeming solidity, one’s physical body is dispersed into subatomic 
particles, while one’s mind is dispersed into its true nature, and one gains 
freedom on the level of original purity. Through the practice of surpassing 
the pinnacle, the specific distinction is that while one’s body is dispersed 
into subatomic particles, it is rendered lucid as a form of light, giving one 
control over birth and further involvement; reemerging into the enlight- 
ened embodiment of “supreme transference,” one continues to act for 
the sake of beings. 

In such cases as the foregoing, one has transcended view and medi- 
tation, so that spiritual teachings no longer have any effect, positive or 
negative, and one experiences awarenesss own natural manifestations as 
originally pure and spontaneously present, and the level of freedom is 
experienced as an innate attribute. [4.224.b] This is because freedom is 
gained through spontaneous presence resolving into the expanse of origi- 
nal purity. 

Although the foregoing entail distinct levels of acumen (due to the 
various ways in which one trains on the spiritual path), the results are 
essentially the identical fruition, that of the secret embrace of precious 
dharmakaya that is endowed with twofold purity. This is analogous to the 
space inside various containers being subsumed within the same realm of 
space, or different rivers merging as one in the same ocean. 


Supreme Freedom [B] 


The explanation of a definitive conclusion concerning the nature of the 
ultimate level of supreme freedom has three parts: a discussion of the vast 
scope of manifest enlightenment; a discussion of one’s pure awareness 
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as what by nature is timeless awareness itself; and an elucidation of the 
essential significance of the foregoing discussions. 


Manifest Enlightenment [1] 


In the first place, there are seven considerations concerning enlighten- 
ment: what the kayas constitute in essence; the derivation of their termi- 
nology; their characteristics; their natures; their mode of abiding; their 
pure realms; those to be guided by them; their functions; their constancy; 
and a detailed analysis of chem. 


Essence [a] 


The kayas and timeless awareness are inseparable: the three kayas 
of enlightenment, in essence, constitute original purity, 
spontaneous presence, and the occurrence of whatever serves to 


guide beings. 


At whatever point one experiences pure awareness entirely free of all 
adventitious distortions, dharmakaya, completely pure by nature;becomes 
fully evident. One awakens to manifest enlightenment within the basic 
space that is the inseparability of the kayas and timeless awareness and 
manifests in worlds throughout the furthest reaches of the ten directions, 
as though a whole array of lamps were being lit; that is, without stray- 
ing from dharmakáya, sambhogakaya and nirmanakaya manifestations, 
together with the enlightened activities they entail, ensure that the two 
kinds of benefit"? are spontaneously accomplished. This is the consum- 
mate fruition in this approach. 

The three kayas are, in essence, as follows: they serve as "embodiments; 
or underlying bases, for the qualities of buddhahood. Dharmakaya, in 
essence, is supreme original purity since it is free of being anything that 
could be imagined or verbalized. Sambhogakaya, in essence, is supreme 
spontaneous presence since it is natural lucidity free of any limiting con- 
ceptual framework. Nirmanakaya, in essence, is the occurrence of what- 
ever serves to guide beings in any way necessary since it is the aspect that 
is the basis for the expression of innate compassion. 
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Derivation of Terminology [b] 


The derivation of terms for these is that they signify the unity of 


emptiness and lucidity, perfection of what is clearly evident, 
and harmonious manifestation. [4.225.a] 


As for the derivation that accounts for the significance of the terminol- 
ogy employed: 

(1) “dharma” signifies the unity of emptiness and lucidity, beyond ordi- 
nary characterization yet endowed with twofold purity, and “kaya” signi- 
fies that this undergoes no transition or change; 

(2) “bhoga” signifies the major and minor marks of perfection, “sam-” 
signifies the perfection of these, and “kaya” signifies that these are appar- 
ent yet without any independent nature of their own; 

(3) “nirmana” signifies manifestation in myriad emanated forms that 


serve to guide in any way possible, and “kaya” signifies that benefit in 
ensured in harmony with those thus served. 


Characteristics [c] 


Their characteristics are those of being beyond imagining, lucid 
yet involving no concepts, and revealing a myriad array. 


As for the characteristics of enlightenment, generally speaking they can 
be characterized as that which abides as the embodiment of buddhahood, 
the supportive ground of being that is endowed with twofold purity. Con- 


cerning what characterizes the kayas in particular, as the Perfect Dynamic 
Energy of the Lion states: 


Dharmakaya is characterized as beyond imagining. 


Sambhogakaya is characterized as lucid yet involving no concepts. 
Nirmanakaya is characterized as revealing a myriad array. 


Nature [d] 


Their natures are those of emptiness, lucidity, and unceasing overt 
manifestation. 
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As for the natures of the three kayas, they constitute, respectively: 

(1) emptiness, that is, original purity free of all elaboration; 

(2) natural lucidity, that is, spontaneous presence in which the mani- 
festations of basic space are innately perfect; and 

(3) the unceasing overt manifestation of knowledge and awareness. 


Mode of Abiding [e] 


The mode of their abiding is comparable to that of space, a 
rainbow, and an illusion. 


Their three modes of abiding are as follows: 

(1) dharmakaya abides as a freedom from ordinary characterization; in 
this, it is comparable to space; 

(2) sambhogakaya abides as a freedom from corporeality; in this, it is 
comparable to a rainbow; and 

(3) nirmanakaya abides as an indeterminate myriad array; in this, it is 
comparable to an illusory display. 


Pure Realms [f] 


Their pure realms are those of original purity, timeless awareness, 
and the manifestation of animate and inanimate universes. 


Of the three kinds of pure realms, the pure realm of dharmakáya is origi- 
nal purity, which transcends the ordinary mind's power to imagine. The 
pure realms of sambhogakaya are those of the five kayas, clearly evident as 
aspects of timeless awareness. The pure realms of nirmanakaya constitute 
the infinite manifestation of the animate and inanimate universes for the 


myriad beings to be guided. [4.225.b] 


Those to Be Guided [g] 


Those to be guided are those of complete purity, those who are 
awareness's own natural manifestations, and the six classes of 
ordinary beings. 

All of these situations, furthermore, are endowed with fivefold 
excellence. 
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As for those to be guided, those whose experience is one of complete and 
innate purity are those to be guided by dharmakaya, for their pure aware- 
ness is beyond vacillation or effort. Those to be guided by sambhogakaya 
are the hosts of those in the center and retinue who are awarenesss own 
natural manifestations. Those to be guided by nirmanakaya are the ordi- 
nary beings in their natural abodes within the six classes. 


All of these situations, furthermore, involve what by nature constitutes 
fivefold excellence. The Heaped Jewels states: 


Due to dharmakaya, the innate purity underlying all ordinary 
reifying perceptions, 

the teachings that involve no conceptual elaboration, 

which emerge from enlightened mind, and the natural resolution 
that cannot be confined to specific limits 

are communicated through speech that involves no ordinary 
characteristics, 

within the immeasurable mansion of unelaborated innate purity, 

to the retinue that manifests as inseparable from being itself. 

Without having been spoken, without being spoken, 

these teachings are revealed within the supreme state of equalness. 


Due to sambhogakaya, the pure state of innate lucidity, 

the teachings that constitute purity that is not some substantial 
entity, 

which emerge from enlightened mind, 

endowed with the five aspects of timeless awareness, 

are communicated through speech that is supreme, 

unelaborate bliss within the immeasurable mansion of completely 
pure light of five colors, 

to the retinue of the family types of the five kayas. 

Completely pure rays of light spread forth from the tongue that 
reveals these teachings, unspoken, 


in a supreme and naturally occurring state as six naturally 
occurring syllables. 


Due to nirmanakaya, which involves no obsessive fixations, 


all the teachings that are appropriate to any being’s level of 
acumen, 
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which emerge from enlightened mind, the naturally lucid state 
of recall, 

are communicated through speech that involves the elaboration of 
language within the environments of the spiritual teachings, 

the specific realms of those to be guided, 

to those fortunate beings of the six classes whose karmic 
predispositions have been awakened. 

Teachings spread forth from the tongue that is not a physical 
organ, 

but that reveals these teachings as a succession of spiritual 
approaches." 


Function [b] 


The function of the kayas is that of not straying, being 


spontaneously present, and being like reflections of the moon in 
water. 


As for the function, or enlightened activity expressed in deeds, once there 
is the perfection of one's own welfare (that is, dharmakaya), within that 
context, abiding without ever straying from basic space, the welfare of 
others arises as the rüpakayas. [4.226.a] Leading ordinary beings on a 
path of spiritual evolution, these kayas ensure that the two kinds of ben- 
efit are spontaneously accomplished for as long as samsára endures; their 
spiritual miracles, like reflections of the moon on water, automatically 
manifest in a vast range of realms. 


Constancy [i] 


The measure of indwelling confidence lies in a freedom from 
elaboration, a natural lucidity, and the ensuring of two kinds of 


benefit. 


As for the measure of indwelling confidence entailed in the kayas, once 
the qualities of renunciation and realization have been brought to con- 
summation, this process validates itself as the three kayas of buddhahood; 
in an analogous way, when one’s wants and needs are met, this validates 
the constancy of a wish-fulfilling gem. 
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The constancy of dharmakaya lies in an unwavering state free of 
freedom from elaboration; the constancy of sambhogakaya, in natural 
lucidity expressed in the major and minor marks of perfect form; and 
the constancy of nirmanakaya, in ensuring that two kinds of benefit are 
spontaneously accomplished. These constitute the perfection of all that is 
truly meaningful (without entailing any.conceptual process) that abides 
spontaneously present within the basic space of dharmakaya, which is 
without transition or change. 


Detailed Analysis [j] 


This involves two considerations: a general overview of the three kayas, 
and a detailed analysis of the nature of their distinct expressions. 


Overview of the Three Kayas [i] 


To analyze them, the three kayas each constitute a fivefold 
continuum of inexhaustible adornment, 

which means that, generally speaking, there are certainly fifteen 
categories of enlightened being. 


As for this analysis, each of the three kayas is analyzed into a fivefold 
continuum of the inexhaustible adornment of being, which means that, 
generally speaking, there are fifteen categories of enlightened being. As 
the source tantra, the Reverberation of Sound, states: 


As for dharmakaya, it is enlightened form, speech, 

mind, qualities, and activity. 

Enlightened form is by nature empty, clear, 

and beyond ordinary characterization. 

Enlightened speech is free of terms, words, and labels 

and is inexpressible, beyond discussion. 

Enlightened mind entails no thought or mental stirring and is 
beyond proliferating thoughts and analysis. 

The qualities of enlightenment neither increase nor deteriorate. 

They pervade basic space and timeless awareness and are by nature 
uncontrived. 

Enlightened activity is nonoccurring, unborn, automatic, and 
unceasing, 
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is not caused to happen, and does not cause anything to happen. 
[4.22.6.b] 


For the sambhogakáya, as well, there are the five facets 

of form, speech, mind, qualities, and activity. 

Enlightened form is apparent yet has no self-nature, 

and awareness permeates both what is illuminated and what 
illuminates. 

Enlightened speech is naturally occurring, naturally manifest, 

an ongoing process of proliferation and resolution. 

Enlightened mind is uninterrupted vision, 

the dynamic quality of sublime intelligence, and enlightened 
intent. 

The qualities of enlightenment consist of the perfection of the 
major and minor marks, 

as well as the perfection of lucid enlightened intent and deeper 
levels of discernment. 

Enlightened activities develop on outer, inner, 

and secret levels of the wheel of spiritual teachings: 

To the buddhas of the specific family types, 

as well as to bodhisattvas, 

these facets proliferate from the buddhas "naturally occurring 
tongues. 

They reveal themselves to the retinue by virtue of their own 
essence. 


Nirmanakaya, moreover, is fivefold: 

enlightened form, speech, mind, qualities, and activity. 

Enlightened form, with the major and marks of perfection, 

emanates in a body in whatever way necessary to guide those who 
are to be guided. 

The words of enlightened speech are elegant, 

with sixty melodious qualities. 

Enlightened mind abides as the enlightened intent to benefit both 
oneself and others and is timeless awareness of the knowable. 

The qualities of enlightenment are the perfection of sublime 
intelligence. 

Enlightened activity is the perfection of all deeds without 
exception, 
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on outer, inner, and secret levels. 
These abide as fivefold excellence.’ 


Detailed Analysis of the Distinct Expressions of the Three Kayas [ii] 


As for the detailed analysis of the nature of their distinct 
expressions, 

dharmakaya can be analyzed into aspects of dharmakaya, 
sambhogakaya, and nirmanakaya; as can the rest. 

This gives nine categories, each with its pure realm, environment, 
meditative absorption, retinue, teaching, and occasion. 


As for the analysis in detail of the nature of the distinct expressions of the 
kayas, they can be analyzed into nine categories: the dharmakaya aspect of 
dharmakaya, the sambhogakáya aspect of dharmakaya, the nirmanakaya 
aspect of dharmakaya, and so on. Each of these nine can be further ana- 
lyzed into six factors: the respective pure realm, environment, meditative 
absorption (that is, characteristic), retinue, teaching, and occasion. Let us 
consider each of these in turn: 

In the first place: 

(1) For the dharmakáya aspect of dharmakaya, the pure realm is incon- 
ceivable to the ordinary mind. [4.227.a] The environment is the actual 
nature of phenomena, which transcends any context in which it could 
be imagined. The meditative absorption is the supreme state that never 
strays from that nature. The retinue is the myriad array that by nature is 
none other than dharmakaya. The teaching is the actual nature of phe- 
nomena, which is inexpressible. The occasion is that of the actual nature 
of phenomena, which is without any change whatsoever. 

(2) For the sambhogakaya aspect of dharmakaya, the pure realm is 
immaculate, free of any flaw. The environment is that in which the ordi- 
nary minds concepts have been eradicated. The meditative absorption is 
that in which ordinary mind and mental events are purified within basic 
space. The retinue is emptiness, which allows for the appearance of aware- 
nesss own natural manifestations. The teaching is that of the complete 
purity underlying any conceptual frame of reference. The occasion is that 
which cannot be imputed conceptually. 

(3) For the nirmanakaya aspect of dharmakaya, the pure realm is emp- 
tiness, which is in no way restricted. The environment is that which serves 
as the ground from which everything arises. The meditative absorption 
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is that of innate lucidity within a supreme unceasing state. The retinue 
consists of buddhas indivisible from this aspect and the "host" of a vast 
range of expressions of timeless awareness. The teaching is the uncon- 
trived nature of being. The occasion is the overt manifestation of the 
heart essence of being as enlightenment. 

In the second place: 

(4) The dharmakaya aspect of sambhogakaya is the form of Vairo- 
cana known as Himasāgara,”® whose presence manifests as transparent 
inwardly ifviewed from without and transparent outwardly ifviewed from 
within, who has no front or back, and whose face gazes panoramically in 
all ten directions. The pure realm is that of mastery over the twenty-one 
universes held in the palms of Vairocana’s hands, and the environment is 
the completely pure realm of Ghanavyüha. The retinue is such that it is 
none other than Vairocana. The teaching is the innate manifestation of 
naturally occurring awareness. The occasion is that of realization becom- 
ing fully evident. 

(s) Ihe sambhogakaya aspect of sambhogakaya is the principal bud- 
dhas of the specific family types, whose attributes are such that they 
have distinctions that are separate from their essence, yet are identical in 
nature.” The pure realms are the innumerable mandalas of the specific 
families. The environment is Akanistha, the pinnacle pure realm. The ret- 
inues consist of the five families of the respective buddhas. The teaching 
is that of appreciating the richness of the five aspects of timeless aware- 
hess as qualities of knowing. The occasion is that of manifest appearances 
forming and evolving. [4.227.b] 

(6) The nirmanakaya aspects of sambhogakaya are the five principal 
buddhas of the specific families and their retinues. Their attributes are 
such that they are apparent yet have no independent nature, that is, they 
are clearly evident, yet entail no concepts. The pure realms of these aspect 
are enjoyed by countless hundreds of thousands of gods and goddesses. 
The environment is the realm of Alakavati, the spontaneous presence of 
the five aspects of timeless awareness. The retinues consists of countless 
buddhas and bodhisattvas. The occasion is that of awarenesss own mani- 
festations becoming apparent.” 

In the third place: 

(7) Ihe dharmakaya aspect of nirmanakaya is the glorious and supreme 
Vajradhara, whose attributes constitute the commitment to manifest in 
physical form through any of the four modes of rebirth” and to com- 
plete the thirty-six deeds of enlightened beings.” The pure realm is a 
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Mahabrahma realm, "^? consisting of billions of three-thousandfold uni- 
verses surrounding Vajradhara. The environment is Metok Pema Khatong 
Denpa [Endowed with a Thousand Lotuses]. The retinue consists of: 
beings born through any of the four modes of rebirth. The teaching is the 
Reverberation of Sound, the source of all categories of the teachings. The 
occasion is the time when people live for countless years. 

(8) The sambhogakaya aspect of nirmanakaya is the glosious Vajra- 
sattva. The pure realm is that of a billion three-thousandfold universes. 
The environment is in harmony with the perceptions of those to be 
guided. The retinue consists of bodhisattvas on the eight level of realiza- 
tion. The teaching is the spiritual approach that concerns the definitive 
meaning of the teachings. The occasion is unpredictable. 

(9) The nirmanakaya aspect of nirmanakaya was Sakyamuni, whose 
attributes consisted of engaging in the twelve great deeds, such as leaving 
home to become a homeless renunciate. The realm over which this aspect 
held sway was that of a single greater order universe, a three-thousandfold 
universe of long-endured suffering, consisting of a billion worlds such 
as our own human realm and more. The environment included such 
places as Vulture Peak." The ordinary retinue consisted of fours groups: 
fully ordained monks and nuns, laymen and laywomen; the extraordi- 
nary retinue was varied, consisting of indescribably countless numbers of 
great bodhisattvas; [4.228.a] the inconsistent retinue consisted of count- 
less numbers of gods, humans, demigods, and other beings. The teaching 
consisted of a variety of spiritual approaches, oriented toward both causes 
and results. The occasions were opportunities to eradicate doubt with 
total certainty, which is to say, occasions to ensure benefit for individual 


beings to be guided. 


Nature of Timeless Awareness [2] 


The explanation of one’s pure awareness as what by nature is timeless 


awareness itself has three parts: its essence; the derivation of the term; 
and a detailed analysis. 


Essence [a] 


Timeless awareness abides as the heart essence of being, which is a 


primordial quality of knowing. 
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Timeless awareness, in essence, is pure awareness, comparable to the sun, 
that abides primordially as a quality of knowing awareness, free of the 
"clouds" of adventitious obscurations, so that its enlightened intent, a 
flawless state of sublime intelligence, abides as the heart essence of the 


kayas. 


Derivation of the Term [b] 


It is timelessly lucid, and awareness that is direct due to realization. 


As for the derivation of the term, this spontaneously present aspect of 
being, lucid as knowing awareness in a way that is "timeless" (ye (nas)), is 
“awareness” (shes (pa)) as direct perception due to realization, and so is 
naturally free of all obscuration. It fully expresses itself as the mandala of 
all che qualities of enlightenment without exception, abiding innately as 
the blissful expanse within which the kayas and timeless awareness con- 
stitute a unity beyond ordinary union or separation. 


Detailed Analysis [c] 


The third explanation is threefold, concerning the timeless awareness as 
dharmakaya, sambhogakaya, and nirmanakaya. 


Timeless Awareness as Dbarmakaya [i] 


Dharmakaya abides as the ground of being, comparable to the sun, 
serving as the ground from which everything arises. 
Timeless awareness is threefold, abiding in its natural resting place 


of profound lucidity. 


Timeless awareness as dharmakaya, abiding as the ground of being, is 
comparable to the orb of the sun (or a globe of crystal), resting in its 
natural place, in abiding as the ground from which everything arises, 
that is, the unity of emptiness and lucidity. Timeless awareness as both 
sambhogakaya and nirmanakaya is comparable to the sun's rays in serving 
as the ground from which everything arises. 

There is, moreover, the expression “timeless awareness abiding as three- 
fold.” Timeless awareness as the originally pure essence of being, beyond 
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the limitations of conceptual elaboration and description, is comparable 
to a transparent globe of crystal. Timeless awareness as the spontaneously 
present nature of being is the ground from which arise the qualities of 
enlightenment that are its manifest aspects; other than simply constitut- 
ing the most subtle state of profound lucidity, [4.228.b] it does not exist 
as some substantial thing distinct from anything else. Timeless awareness 
as the all-pervasive responsiveness of being” is unceasing as the ground 
from which everything arises due to the dynamic energy of the essence of 
being; it abides as the simple aspect of awareness that is not yet actually 
engaging in'specific objects of consciousness. 

If timeless awareness existed in dharmakaya in some more obvious way, 
this would mean that it was substantial and could be characterized in 
ordinary ways, and so it would not follow that it could be characterized as 
peace free of such elaboration. But if timeless awareness were not present 
as that aspect of profound lucidity that serves as the ground from which 
everything arises, this would mean that there was an inert void, like blank 
space. Instead, as an alternative to both of these extremes, there is what is 
termed "subtle timeless awareness, profoundly lucid, abiding in its natural 
place of rest as the ground from which everything arises." 


Timeless Awareness as Sambbogakaya [ii] 


Sambhogakaya, in exhibiting attributes, presents reflected forms. 
From an analysis of five aspects of timeless awareness come 
twenty-five. 


Due to sambhogakaya (that is, timeless awareness as it exhibits attributes), 
there is the manifestation of five colors of light. Alternatively, it could be 
said that since timeless awareness is comparable to a mirror, it presents 
forms that constitute the reflections of the perfection of that awareness. 
And so it exhibits attributes, distinctly and clearly. 

If we analyze this timeless awareness, five aspects can be distinguished, 
and if each of these is analyzed into five further aspects, this gives a total 
of twenty-five aspects. These aspects, moreover, constitute the insepa- 
rability of three factors: emptiness as originally pure basic space (the 
ground of freedom); the ground of being that is the innate radiance of 


naturally lucid timeless awareness; and the basic space of pure cognizing 
awareness. 
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(1) This inseparability constitutes timeless awareness as the basic space 
of phenomena. In analyzing this, Naturally Arising Awareness states: 


This has five aspects: two of these aspects are timeless aware- 
ness as basic space and timeless awareness as the basic space of 
phenomena; two more are timeless awareness as the complete 
purity of basic space and timeless awareness as the supremacy 
of basic space; and there is timeless awareness as the nondual- 
ity of everything in basic space." 


(2) As for pure awareness, empty yet lucid, the way in which it is arises 
is lucid as an unimpeded avenue of experience; this is mirrorlike timeless 
awareness. In analyzing this, Naturally Arising Awareness states: 


This has five aspects: two of these aspects are timeless aware- 
ness that is like a mirror and timeless awareness that is like a 
supreme mirror; two more are timeless awareness as non- 
conceptual lucidity and timeless awareness as nonconceptual 
limpidity; and there is timeless awareness as supreme lucidity 
without reifying concepts." [4.229.a] 


(3) There is a supreme equalness of timeless freedom within the basic 
space of samsara and nirvana, which are to be experienced as equal. 
Within this equalness, the conditioning factors of that equalness are the 
three avenues of enlightened form, speech, and mind, which abide as 
the supreme equalness of three aspects (that is, the essence, nature, and 
responsiveness of being) such that they are not subject to restrictions or 
extremes. This is timeless awareness of equalness. In analyzing this, the 
foregoing source states: 


This has five aspects: two of these aspects are timeless aware- 
ness of equalness and timeless awareness of unceasing equal- 
ness; two more are timeless awareness of the equalness of an 
unwavering state and timeless awareness of the equalness of an 
unceasing state; and there is timeless awareness of equalness 
that is not limited in any way whatsoever. ^ 
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(4) The direct realization of all phenomena in their distinctness is dis- 
cerning timeless awareness. In analyzing this, the foregoing source states: 


This has five aspects: two of these aspects are discerning time- 
less awareness and timeless awareness that analyzes all objects 
of experience with extreme precision; two more are timeless 
awareness that constitutes realization born in the moment 
and timeless awareness that ascertains all terminology;"? and 


there is timeless awareness that is realization’ not limited to 
terms and words. 


(s) Once one’s own benefit has been ensured within the scope of pure 
awareness, benefit for others ensues effortlessly, as spontaneously present 
as if supplied by a wish-fulfilling gem; this is timeless awareness as sponta- 
neous fulfillment. In analyzing this, the foregoing source states: 


This has five aspects: two of these aspects are timeless aware- 
ness as spontaneous fulfillment and timeless awareness that 
enacts all that is to be done; two more are timeless awareness 
that is not fixated on what is to be done and timeless aware- 
ness that relinquishes what is to be done; and there is timeless 
awareness that eradicates all false assumptions.” 


The terms for these individual aspects, as well as the significance, 
essence, and other topics, are discussed in detail in the same tantra. 


Timeless Awareness as Nirmanakaya [iii] 


Nirmánakaya, all-pervasive, ensures all that is meaningful for 
those to be guided. 
It entails four aspects of sublime intelligence, two for each of the 


two: knowing reality just as it is and knowing things in all their 
multiplicity. 


Nirmanakaya, all-pervasive timeless awareness, manifests by harmonious 
accommodation to the individual receptivity of those to be guided, just 
as the reflection of the moon in water arises in accord with the context in 
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which it occurs. Nirmanakaya is not like the reflection of some inanimate 
material object, for it spontaneously ensures benefit for beings through 
two aspects of timeless awareness. [4.229.b] 

Knowing reality just as it is constitutes realization of the indisputable 
essence of phenomena and the ultimate level of truth, and so reveals the 
actual nature of phenomena to be (like space) free of origin, cessation, 
or elaboration. Knowing things in all their multiplicity constitutes real- 
ization of the relative level of truth (which is to say, the distinct forms 
phenomena take) and so, considering objects in the phenomenal world 
in light of the eight analogies for illusoriness,"? it addresses such things 
as levels of acumen, spiritual teachings, karmic causality, and spiritual 
paths. 

If we analyze these, knowing reality just as it is entails both knowing, 
just as it is, the way in which objects that manifest in the phenomenal 
world abide, and knowing, just as it is," the way in which emptiness 
abides as the actual nature of phenomena. This is similar to knowing the 
properties of a water lily (its blue color, for example) as well as know- 
ing the lily itself. Knowing things in all their multiplicity entails know- 
ing all the phenomena that can be evaluated by a nirmanakaya, both the 
pure range of phenomena that pertain to buddhas and the impure range 
of phenomena that pertain to ordinary beings. Thus, through analyzing 
these forms of knowing, we arrive at a total of four aspects. 


Elucidation [3] 


In the third place, concerning the elucidation of the essential significance 
of the foregoing discussions, the source verses state: 


In summary, while one’s own welfare is perfect within basic space, 

as one is embraced by the vase body, endowed with six distinctive 
attributes, 

the welfare of others is found in the emerging of sambhogakaya, 
awareness's own natural manifestation. 

Its dynamic energy ensures that enlightened activity takes place, 
spontaneously and without interruption, 

for those to be tamed, in both pure and impure realms. 
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The state of Samantabhadra, that of perfect enlightenment, is the 
supreme level of freedom. Let us consider this briefly: 

The youthful vase body is distinguished by six distinctive attributes 
that constitute the consummate qualities of basic space. These attributes 
are those of: emerging from the ground of being; manifesting within its 
own true nature; establishing a distinction; being free in the immedi- 
acy of that distinction; not relying on any other circumstance; and abid- 
ing in its natural place. 

Within the expanse of this supreme, inwardly lucid state of original 
purity, the kayas and timeless awareness abide innately as a unity beyond 
ordinary union or separation. That is to say, one’s own welfare is perfect 
within basic space. 

Further to that, due to the engaging of innate compassion in the situa- 
tions of those to be guided, [ 4.230.a] for the welfare of others there is the 
emergence of awarenesss own natural manifestation as sambhogakaya, 
ensuring that all of space is filled with a vast range of enlightened 
embodiments and pure realms, like clouds miassing in the sky. The 
natural dynamic energy of this enlightened activity is to guide beings 
until samsara is emptied. In pure realms, this is ensured by the “quasi- 
nirmanakaya sambhogakaya;" "5 and in impure worlds by the emanations 
that guide beings there, like an array of lamps. This activity, like that of a 
wish-fulfilling gem or a wish-granting tree, takes place in such a way that 
it is accomplished spontaneously and without interruption. 


The foregoing constitutes the commentary on the fourth part, 
concerning a definitive conclusion about the specific fruition according 
to 
the tradition of the Early Translation School of the secret mantra 
approach. 


This concludes the commentary on the tenth book, 
an analysis of the paths and levels to be traversed, 
from The Encompassing of All Knowledge, 
also entitled The Precious Treasury of Sublime Teachings: 
The Compendium of the Methods of All Spiritual Approaches 
and A Treatise That Thoroughly Presents the Three Higher Trainings. 


THE CONCLUSION OF THE 
Treasury of Knowledge 


THE SOURCE VERSES 


The Nature of the Treasury of Knowledge 


Since works composed in a rigid way by presumptuous people 

adopt a superficial or biased perspective, 

how could what is put together randomly by the untrained and 
immature 

ever be able to arouse admiration in the learned? 


The Purpose for Writing the Treasury of Knowledge 


Nevertheless, in these later days of the teachings, if those who are mere 
shadows of spiritual practitioners 

are unaware of the authentic origins of the Buddhadharma, 

how could they have even a partial understanding of its characteristics? 

I composed this work well, thinking it would serve to nourish such 
people. 


I have not told anything that has not been told before, nor spoken out 
of any sense of competitiveness. 

But people nowadays are of such small intelligence and diligence 

that they cannot cross to the far shore of the ocean of the mainstream 
Buddhist traditions, 

so I have summarized these spiritual approaches to benefit those 


like me. 
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How the Treasury of Knowledge Came to Be Written 


Those who have read and are familiar with a few major source texts 

use their minds to skim over the general range of knowledge in the most 
cursory manner. 

Those whose path is one of laboring with minor secular fields of 
knowledge 

find the eye of their intelligence dulled for viewing the vast scope of the 
Buddhas excellent teachings. 

I myself have not realized these in any authentic way. 

Nevertheless, due to my having heard many teachings and having relied 
on the writings of holy masters, 

I have composed this work with the intention of benefiting others. 

May it serve to illuminate the Sage's flawless teachings for a long time! 


Prayer of Aspiration 


Through this, may beings enjoy happiness, well-being, and increase of 
spirituality; 

observe completely pure discipline; train themselves by hearing, 
contemplating, and meditating on teachings; 

reach the consummation of the spiritual paths and levels, 

with their manifest states of realization; and attain as one the state of 


the three kayas! 


Confession of Errors and Auspicious Prayers 


For any contradictions or errors, in the presence of the Three Roots and 
those endowed with the eye of spirituality, 

I request forbearance, and ask that you grant that I be inspired to attain 
the most sublime state of purity arid absolution; 

please ensure the auspicious conditions for this treatise to endure 


as long as the Sage' teachings, casting illumination on all, like the sun 
and moon! 
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Colophon 


This treatise was written by me, who has heard many teachings, the posi- 
tive effect of which has given rise in me to constant faith and a pure atti- 
tude toward the entire tradition of the Sage's teachings and those who 
uphold it, without any sectarian bias. I have been guided by the compas- 
sionate embrace of many holy masters, including the lord Maitreya, Tai 
Situ. I, Karma Ngawang Yónten Gyatso Trinlé Kunchap Pal Zangpo, also 
known as Lodró Tayé Pai Dé, composed this at Kunzang Dechen Osel 
Ling, in front of the cliff face of Tsadra Rinchendrak on Devikoti, the site 
of the retreat center associated with Palpung Tupten Chókorling. May 
this work bring great benefit to the teachings and to beings. 
May all that is positive and excellent flourish! 


THE CONCLUSION OF THE 
Treasury of Knowledge 


Ihe third major division of this work—that which is positive in the 
end —is that of the concluding verses, which are equal in number to 
the treasures of spiritually advanced beings.” They fall into five topics: 
a demonstration of the nature of this work, a statement of the purpose of 
writing it, a description of how the work came to be written, a prayer of 
aspiration that this work prove a worthy and meaningful undertaking, 
and a confession of errors combined with auspicious prayers. With this, 
the Treasury of Knowledge is brought to a positive conclusion, 


The Nature of the Treasury of Knowledge 


Since works composed in a rigid way by presumptuous people 

adopt a superficial or biased perspective, 

how could what is put together randomly by the untrained and 
immature 


ever be able to arouse admiration in the learned? 


The great spiritual helmsmen who appeared in the past in this Land of 
Snows and founded lineages of spiritual accomplishment are entirely 
worthy of our highest respect. In later times, there have been those who 
presumed themselves to be learned and great, and who composed works 
for the most part in a complicated and very rigid way, using citations from 
authentic scriptures to support their statements, employing logical argu- 
mentation to refute or prove points, [ 4.230.b] and engaging in a plethora 
of words to explore the ramifications of their themes. As for the ongoing 
string of texts they have produced, some adopt a dilettantish perspective, 
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behaving like yaks when they cast about for tufts of grass. Others fall into 
a biased perspective, holding to their own interpretation and being dog- 
matic. In either case, they do no justice to the straightforward approach 
ofa nonsectarian appreciation of the Sage's teachings. 

Given that these authors have fallen under the sway of such influences, 
the vision that is their spiritual birthright has been clouded by the cata- 
racts of their flawed thinking, and their spiritual training has not brought 
them to maturity in the slightest. Such spiritually immature people, with 
extremely feeble'discernment, have produced trifling works by randomly 
putting together whatever words and meanings they came across. Such 
works amount to little more than self-promotion. How could they arouse 
admiration in those learned people imbued with dynamic intelligence, 
who delight in the discernment that derives from following the path of 
logical reasoning? In fact, they could not. 

While all that is so, those great beings whose spiritual vision is one of 
a straightforward and unbiased appreciation of the teachings have com- 
posed works in a truly altruistic manner, performinga service that arouses 


such delight. 


The Purpose for Writing the Treasury of Knowledge 


Nevertheless, in these later days of the teachings, if those who are 
mere shadows of spiritual practitioners 

are unaware of the authentic origins of the Buddhadharma, 

how could they have even a partial understanding of its 
characteristics? 

I composed this work well, thinking it would serve to nourish such 
people. 


Since it is the prattling of fools that is unable to arouse admiration in 
the learned, one might wonder who would undertake the heavy bur- 
den of dedicating themselves to the tiresome task of writing volumes of 
such babble? In this regard, we live in times when the mere trappings 
of the Sage’s teachings are being upheld, and a poor excuse for a practi- 
tioner as myself, propelled by karma into these circumstances, is a mere 
shadow who can only boast of having heard these teachings. Where the 
mainstream traditions of the holy Buddhadharma (of sütra and tantra, 
together with the pith instructions they entail) came from in the first 
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place, [4.231.a] who established the various vehicles of spiritual practice, 
what profound key points these contain, which instruction manuals are 
major and which are minor, and where interpolations exist or not—if 
those such as myself remain unaware of even such things as these, how 
could they have even a partial understanding of the words and meanings 
that characterize these teachings? 

So even though learned people who have undergone great training have 
no need of this work, I composed it out of an unfeigned altruism, think- 
ing that it would serve to nourish such people as I have just described, by 
opening the eyes of their intelligence. 


I have not told anything that has not been told before, nor spoken 
out of any sense of competitiveness. 

But people nowadays are of such small intelligence and diligence 

that they cannot cross to the far shore of the ocean of the 
mainstream Buddhist traditions, 

so I have summarized these spiritual approaches to benefit those 


like me. 


The heir of the victorious ones, Santideva, said: 


I have not spoken here of anything that has not been heard before, 
nor have I any skill as a poet. 
Therefore, I cannot think that this will benefit others; 


I have composed it in order to meditate upon it in my own 
mind."* 


Similarly, I have neither the merit nor the intelligence to reveal any- 
thing that has not been told before regarding the traditions of spiritual 
vehicles or to explain things in some novel and elegant way. Truly holy 
people are those who have, for their own benefit, reached the pinnacle 
of sublime intelligence in three ways"? and who have, for the benefit 
of others, illuminated the precious teachings with the blazing radiance 
of the three activities of explaining, debating, and writing. However, I 
have not spoken in order to compete with them, driven by some desire to 
become famous. 

But the majority of people nowadays, born in these times of spiritual 
degeneration, have such a small degree of intelligence and such extremely 
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feeble diligence that they cannot begin to follow the path of hearing and 
contemplating teachings. Even if, by some chance, they can apply them- 
selves to something positive due to a modicum of faith and intelligence, 
due to the paucity of those very two causes [4.231.b] it is exceedingly dif- 
ficult for them to master even some minor secular field of knowledge. So 
it is plainly evident that they cannot cross to the far shore of the oceanlike 
expanse of the mainstream Buddhist traditions. I have written this work 
in order to train my own mind in these fields of knowledge and to be of 
benefit to others like me, who are of inferior intelligence, by collecting the 
crucial points of the teachings that will sustain them. I have abridged the 
words and meanings into a compendium of the methods of all spiritual 
approaches,"* so that if one understands them well, one will be capable 
of "encompassing all knowledge"? through exercising the untrammeled 
discernment of one’s intelligence. 


How the Treasury of Knowledge Came to Be Written 


Those who have read and are familiar with a few major source texts 

use their minds to skim over the general range of knowledge in the 
most cursory manner. 

Those whose path is one of laboring with minor secular fields of 
knowledge 

find the eye of their intelligence dulled for viewing the vast scope 
of the Buddha’s excellent teachings. 

I myself have not realized these in any authentic way. 

Nevertheless, due to my having heard many teachings and having 
relied on the writings of holy masters, 

I have composed this work with the intention of benefiting others. 


May it serve to illuminate the Sage’s flawless teachings for a long 
time! 


Nowadays, those who have read, and are familiar with, a few of the major 
Buddhist source texts that are well known (dealing with the Madhyamaka 
philosophy, the Prajfiaparamita literature, Vinaya, the Abhidharma, and 
so forth) are cynical about the more common fields of knowledge; they 
interpret the enlightened intention of the victorious ones through the fil- 
ter of their own concepts; and they make snap judgments about the pro- 
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found and definitive secret teachings found in the classes of tantra. They 
use their minds clumsily, to skirt over the general range of knowledge in 
the most cursory manner, treating them with disrespect. 

Those whose path is one of laboring assiduously with minor secular 
fields of knowledge (such as Sanskrit grammar, valid cognition, medicine, 
and astrology) find that the eye of their intelligence is dulled for viewing, 
just as they are, the Buddha's excellent teachings in all their vast scope and 
profound depths—the sütras and tantras, as well as the commentaries on 
the enlightened intention of these sources. (4.232.a] 

To say nothing of having realized these more common and extraordi- 
nary fields of knowledge, as well as their auxiliary subjects in any authen- 
tic way, I myself have not gained the confidence that comes from studying 
and becoming familiar with them to even a partial degree. Nevertheless, in 
these times of spiritual degeneration Vajradhara has indeed manifested in 
the forms of my spiritual mentors, and in particular Mafjughosa, the sole 
father of the victorious ones, has taken the forms of two of my masters.” 
It is due to the kindness of these learned and spiritually accomplished 
tutors that I have heard many teachings of the stitras and tantras, of the 
mainstream traditions of Sarma and Nyingma, and of other spiritual 
instructions, secular fields of knowledge, and related subjects. My stud- 
ies have included the works of the great mainstream textual traditions of 
the holy country of India, the ten great pillars who upheld the lineages 
of explanation in the Land of Snows, and the masters of the eight great 
lineages of spiritual accomplishment in this land.” In particular, I have 
studied the sublime writings that were composed in so excellent a manner 
by many great and holy masters who have become authorities, including 
the omniscient Rangjung Dorjé and the eighth lord and their follow- 

$,5 the king of the dharma, the noble Longchen Rabjam; the heredi- 
tary masters of the Sakya school, who were emanations of Mafijusri;° 
the great and venerable master of the Jonang tradition; and Chökyi 
Jungné,”” an omniscient being in these times of strife. 

Having relied on these works, I have composed this work with the 
intention of benefiting others who are my peers, if only slightly. May any- 
thing that derives from this undertaking, contributing to the increase of 
what is positive, be capable of serving to illuminate the Sage’s flawless 
teachings for a long time! 
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Prayer of Aspiration 


Through this, may beings enjoy happiness, well-being, and 
increase of spirituality; 

observe completely pure discipline; train themselves by hearing, 
contemplating, and meditating on teachings; 

reach the consummation of the spiritual paths and levels, 

with their manifest states of realization; and attain as one the state 


of the three kayas! 


With sincere motivation and dedication to my task, I have completed 
this trifling good work, my intention being to emulate truly holy masters. 
[4.232.b] Through the power of this undertaking, may countless beings, 
who are the foundation in whom any and all spiritual teachings take root, 
enjoy physical and mental happiness and well-being, attaining higher 
states of rebirth in the shorter term. May they enjoy the increase that 
comes with spiritual activity, so that they eventually reach the conclusion 
of the path that leads to the definitive excellence of enlightenment. 

On that basis, may the precious teachings of the victorious ones, which 
are the embodiment of scriptural authority and experiential truth, flour- 
ish and last for a long time. May all who embrace the teachings observe 
the higher training of completely pure discipline, unsullied by a single 
flaw. Then, may they train themselves through the sublime intelligence 
that comes from hearing, contemplating, and meditating on teachings. 
May they thus reach the consummation of the spiritual paths and levels, 
with their manifest states of realization. With this, may all beings without 
exception, whose numbers fill space, swiftly attain as one the state that 
embodies the three kayas and the five aspects of timeless awareness! 


This source verse completely subsumes all the topics covered in this 
treatise from beginning to end. 


Confession of Errors and Auspicious Prayers 


For any contradictions or errors, in the presence of the Three 
Roots and those endowed with the eye of spirituality, 

I request forbearance, and ask that you grant that I be inspired to 
attain the most sublime state of purity and absolution; 
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please ensure the auspicious conditions for this treatise to endure 


as long as the Sage's teachings, casting illumination on all, like the 
sun and moon! 


With these words, I acknowledge that there may be any number of flaws 
in this work: there may, for example, be contradictions in the way I express 
myself in words due to my mind’s falling under the sway of delusion and 
ignorance; there may be errors due to my misconstruing the meaning of 
the topics I discuss; and there may be ways in which I have treated espe- 
cially profound and secret topics with disrespect, however unintentional. 
In the presence of the Three Jewels and the Three Roots and those learned 
and accomplished masters who are definitely endowed with spiritual 
vision and stand as my witnesses, from the depths of my heart I acknowl- 
edge and request forbearance for all such flaws. In doing so, I ask that 
they inspire me to attain the most sublime state of purity and absolution. 
[4.233.2] I ask that they please grant their blessings in an ongoing flow, 
to ensure the most auspicious conditions of all that is auspicious—that 
this treatise, which brings together the quintessential and profound top- 
ics found in the mainstream traditions of India and Tibet, will endure 
as long as the precious teachings of the Sage; to ensure that for that long 
it will remain uncorrupted; to ensure that it will cast illumination per- 
vasively and without bias, like the shining sun and moon, radiating as a 
constant source of benefit for all who desire liberation; and to ensure the 
auspiciousness of fame, so that the positive effects of this treatise’s renown 
will pervade the three planes of existence. 


This treatise was written by me, who has heard many teachings, the 
positive effect of which has given rise in me to constant faith and 
pure attitude toward the entire tradition of the Sage's teachings 
and those who uphold it, without any sectarian bias. I have been 
guided by the compassionate embrace of many holy masters, 
including the lord Maitreya, Tai Situ. I, Karma Ngawang 
Yónten Gyatso Trinlé Kunchap Pal Zangpo, also known as 
Lodrö Tayé Pai Dé,” composed this at Kunzang Dechen 
Osel Ling, in front of the cliff face of Tsadra Rinchendrak on 
Devikoti, the site of the retreat center associated with Palpung 


Tupten Chékorling."” May this work bring great benefit to the 
teachings and to beings. 
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May all that is positive and excellent flourish! 


With this, following the completion of the basic text itself, the conclu- 
sion discusses both the author and the act of composing the text. 


Sri sri śrī siddham svasti sarvada spharanam kurvantu'" 


The teachings are the light of this world, 

the complete accomplishment of what is positive and excellent, 

victorious over the two extremes. 

From the blossoming lotus of my undivided faith in these flow the 
sweet drops of nectar that nurture and protect me." 

While this will not serve to sustain the learned, 

whose stomachs are filled with the nectar of truly excellent explanations, 

it may serve as a flutelike melody of my speech, 

to inspire the bees—those of less substantial intelligence. [4.233.b] 


My vision is too feeble for me to explain the dharma well, 

in ways that have not been used before. 

My intelligence is too feeble for my explanations to come to terms with 
the myriad topics encompassed by enlightened intent. 

But the explanations I have given herein follow the example of 
authoritative sources, 

not something I made up on my own. 

In particular, they are part of an oral tradition that delights the 
protector Maüjusri, 

and so are worthy of one' trust. 


People endowed with both merit and intelligence are hard to come by 
in this world. 

Their excellent explanations are like a pile of gems that are not kept 
polished nowadays. 

However, since those who rely even slightly on these gems find that they 
remove the poverty that hampers liberation, 

may this work, which distills the essential worth of their crucial points 
long be available to intelligent people. 


How could one’s vision be flawless when it is clouded by a hundred veils 
of deep-seated delusion? 
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Yet because I have looked into all traditions and hold them in my 
esteem, 


it pains me to see those with fanatical adherence to some biased 
perspective. 

While the statements in this work may not please some great beings 
who hold that their individual interpretations are true, 


may it serve as a massing cloudbank of offerings to delight my gurus and 
the victorious ones and their heirs. 


For those whose minds feel only a biased regard, learn herein of the 
single path to which all the Buddhadharma leads, 

like chose who, upon having their eyesight restored, behold the sky. 

May they drink to their hearts’ content, 


imbibing the quintessence of the Buddha's teachings without sectarian 
bias, 


their throats filled with threefold faith. 
May this experience act as an emetic, 
purging them of all the poisons of sectarianism, 


so that the ocean of the sacred Buddhadharma unfolds for them. 


This work does not involve the haughtiness of pedants, 
who refute the beliefs of others while asserting their own. 


It follows the example set by the truly wise of old, for it illustrates, if 
only partially, 


the incredible avenues of the teachings. 


It is a lamp of gem light for those plunged in the darkness of delusion 


and a treasure trove of nectar for those deprived of studying the 
teachings. 


May they not fall into sectarianism, 


and may this precious spiritual source yield to them all that they wish 
for. [4.234.a] 


By gaining unerring insight into the process of interdependent causes, 
conditions, and results, 

may they dispel confusion concerning the ground and path by 
becoming wise in making moral choices of what to accept and what 
to reject. 

May the golden sun of noble awareness radiate knowledge of all things 
and an undeluded mastery of skillful means, 
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shining always in the sky of the spiritual realm, 
illuminating the path of the authentic view of reality. 


This work is positive at the outset, 

for it presents the path of benefit and well-being in the threefold world. 

It is positive in the interim, 

for it presents the middle way that avoids dualistic extremes, 

bringing well-being and excellence when it is followed to the fullest. 

It is positive in the end, 

for it is the symbolic expression of the unique state of flawless and 
consummate peace. 

May the auspiciousness of this adorn the immeasurable jeweled mansion 
that lies at the very heart of space, 

so that it stands forever in all its magnificence! 


This text was composed as a somewhat brief commentary on the source 
verses entitled the Excompassing of All That Is Knowable, with an empha- 
sis on promoting ease of understanding. It was specifically requested by 
one who illuminates the entire range of the Sage's teachings, the omni- 
scient and all-seeing Jamyang Khyentsei Wangpo, who presented me with 
abundant gifts, first and foremost among these some fine representations 
of enlightened form, speech, and mind. He bestowed his request on me 
like a garland of udumvara blossoms coming to rest on the crown of my 
head." 

I, the author, have also been nurtured by many extraordinaty mentors, 
especially the lord of the world, the Karmapa, and the lord Maitreya, Tai 
Situ, resting myself in the cool shade of their compassion."* I am but a 
mere shadow of a well-studied spiritual renunciate, a poor excuse of a 
practitioner who goes by many names, such as Karma Ngawang Yónten 
Gyatso Trinlé Kunchap Palzangpo”™ and Loter Rabga Tsangjung Nyem- 
pai Langtsoi Danang" (the name given to me by my Sanskrit tutor). I 
wrote the commentary, based on my source verses, at the retreat center 
of Tsadra Rinchen Drak, "the third glorious Devikoti,"" the hermitage 
associated with Palpung Tupten Chókorling, the primary monastic seat 
of the Kagyü lineage in eastern Tibet. The text was written in a more-or- 
less continuous period from summer through the next winter." [4.23 4.b] 
The scribe who prepared the entire manuscript was Karma Tashi Ozer, 
who upholds the principles of the Three Compilations and maintains the 
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discipline of his spiritual training in an excellent manner." The work was 
finally completed on the morning of the second “day of joy” in the waxing 
phase of the moon,” when there was a favorable aspect between Jupiter 
and the constellation Pusya, during the fourth month of the Wood Rat 
Year, a most majestic year in the sexagesimal cycle.” 

May this endeavor serve as a cause for the precious teachings of the 
Victorious One to endure long as a source of benefit and happiness and 
for the noble and authentic spiritual path to be brilliantly illuminated for 
all countless beings! 

May virtue and excellence flourish! 


APPENDIX 1: A CONCISE VERSE SUMMARY 
OF THE ZREASURY OF KNOWLEDGE, 
BY JAMGÓN KONGTRUL LODRÓ TAYÉ 


As a concise summary, let me elucidate the very essence of this work. 


Positive at the outset is the introductory section, 
which discusses the title and includes the invocation and my statement 
of intention to compose this. 


Positive in the middle are the ten books, each with four chapters. 


The first book discusses the animate and inanimate universe as a field in 
which beings are guided spiritually, and the causes thereof: 

the general cosmology of the Mahayana tradition; 

an analysis of the common treatment™ of our world-system, 
Endurance; 

a classification of space and time according to the Kalacakra system, 

as well as the dimensions of the universe; 

the process of causation according to the Abhidharma; 

and the Dzogchen tradition, which frees one of confusion.”” 


The second book discusses the way in which the Teacher appeared in 
this world as a guide: 

the way in which the Teacher™ followed the path to enlightenment; 

the descriptions of buddhahood according to the Hinayana and 
Mahayana approaches; 

the twelve deeds the Victorious One performed in this world; 
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and the analysis of the kayas and pure realms that is specific to the 


pinnacle approach. 


The third book discusses the classifications of the sacred dharma that 
was taught: 

identifying the sublime and sacred teachings of the dharma; 

analyzing the specific cycles of the scriptural transmission of the 
teachings; 

describing how the Buddhas Word was compiled in three successive 
stages; 

and detailing the way in which the classes of tantra and sadhana of 
the Early Translation School were transmitted. 


The fourth book discusses the origins and historical development of the 
dharma in India and Tibet: 

the way in which Buddhism spread in India; 

the earlier and later traditions of teachings in Tibet; 

the way in which the eight lineages of spiritual accomplishment and 
other schools came about; 

the secular fields of knowledge; 


and the way in which Buddhism spread in other regions." * 


The fifth book discusses the higher training in ethical discipline: 

the means of relying on a spiritual teacher and how the teachings are 
explained and heard; 

the vows of individual liberation according to the Hinayana and 
Mahayana; 

the two spiritual vehicles of bodhisattva training; 

the tantric vows of the early and later schools; 

and the general theme of the three levels of ordination.” 


The sixth book discusses the topics for hearing teachings on all that 
is to be known: 

the major and minor fields of knowledge in the secular context; 

a general classification of fields of knowledge in general, including 
the five bases; 
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the philosophical systems of the greater and lesser dialectical 
approaches;"^ 


and the older and newer schools of the Vajrayana."? 


The seventh book discusses how sublime intelligence develops through 
hearing the teachings: 

the four keys of understanding for evaluating the teachings; 

the topics to be evaluated (the two levels of provisional and definitive 
truth and the phenomena of interdependent origination); 

the view of the lack of identity in things, which is crucial to all 
approaches in general; 

and the four contemplations that turn the mind, providing the 
foundation for meditative discipline.’ 


The eighth book discusses how higher states of absorption develop 
through meditation: 

calm abiding and deeper insight, the two common foundations of 
meditative absorption; 


the stages of meditation in the greater and lesser cause-based 
approaches; 


the tradition that emphasizes the Anuttara tantras of the secret mantra 
approach;"” 


and the traditions of the eight lineages of spiritual accomplishment, 
with emphasis on their esoteric instructions.” 


The ninth book discusses how, through spiritual practice, one traverses 


the paths and levels: 
the paths and levels of the dialectical approach; 
general and specific classifications of the tantric paths and levels; 
the ways in which conduct is an enhancement of practice, as an auxiliary 


to the path; 


and the particular presentation of the inner tantras of the Early 
Translation School. 


The tenth book discusses the consummate fruition of complete 
freedom: 


the way of awakening to buddhahood according to the ordinary 
Paramitayana; 
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the more common activities and attainments in the Vajrayana; 

the extraordinary and sublime attainment of mahamudra, the state of 
primordial unicy; 

and the fruition aspect of tantra—the level of freedom according to the 
Early Translation School." 


Positive in the final analysis is the conclusion, which discusses the nature 
of the work, 

its purpose, how it came to be written, prayers of aspiration, and 
auspicious prayers. 


May the sublime and quintessential nectar of excellent explanation, 

received through the guru's grace, 

nourish the teachings and those who uphold the teachings, 

so that, for a vast range of eons in this universe, 

all these may live long and their enlightened activities pervade 
everywhere throughout the three planes of existence!" 


Immediately upon my receiving permission from the sovereign lord, my 
guru the omniscient Jamyang Khyentsei Wangpo, who is the very embodi- 
ment of supreme and nonreferential compassion, this was composed at 
Kunzang Dechen Osel Ling, the retreat center of Palpung Monastery, by 
me, the deluded, ignorant, and worthless one," Karma Ngawang Yonten 
Gyatso Trinlé Kunkhyab Pal Zangpo. 

May virtue and excellence flourish! 


APPENDIX 2: OUTLINE OF 
BOOKS NINE AND TEN 


Book NINE 


[Part 1. The Paths and Levels in the Cause-Based Dialectical 
Approach] 


I. The Paths of the Dialectical Approach 
A. Essential Quality of a Spiritual Path 
B. Analytical Enumeration of the Paths 
C. Derivation of the Term 
D. Distinction between Actuality and Imputation 
E. Extensive Explanation of the Paths 

1. The Path of Accumulation 
a. Characteristics 
b. Basis 
c. Analysis 
d. Nature 
e. Distinctive Processes 
f. Qualities 
g. Function 
h. Derivation of the Term 
2. The Path of Linkage 
a. Characteristics 
b. Basis 
c. Analysis 
i. Meditative Warmth 
ii. Peak Experience 
iii. Patient Acceptance 
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iv. Highest Mundane Experience 
d. Nature 
e. Distinctive Processes 
f. Qualities 
g. Function 
h. Derivation of the Terms 
3. The Path of Seeing 
a. Characteristics 
b. Basis 
c. Analysis 
d. Nature 
i. Elimination on the Path of Seeing 
aa. Characteristics of the Factors to Be Eliminated 
bb. Detailed Analysis of the Factors to Be Eliminated 
cc. How These Factors Are Eliminated 
ii. The Onset of the Path of Seeing 
e. Distinctive Processes 
f. Qualities 
g. Function 
h. Derivation of the Term 
4. The Path of Meditation 
a. Characteristics 
b. Basis 
c. Analysis 
d. Nature 
i. Elimination on the Path of Meditation 
ii. The Development of the Path of Meditation 
e. Distinctive Processes 
f. Qualities 
g. Function 
h. Derivation of the Term 
5. The Path of Consummation 
a. Characteristics 
b. Basis 
c. Analysis 
d. Nature 
e. Distinctive Processes 
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f. Qualities 
g. Function 
h. Derivation of the Term 
II. The Levels of the Dialectical Approach 
A. Two Kinds of Levels 
1. Overview 
2. Extensive Explanation 
a. ' Ihe Levels of Freedom from Attachment 
b. The Levels Associated with Buddhahood 
B. Distinctions between These Levels 
C. Extensive Explanation of the Levels Associated with Buddhahood 
1. Essence 
2. Basis of Characteristics 
3. Derivation of the Term 
4. Analysis 
5. Distinctive Features 
a. Names and Their Derivation 
b. Thorough Training and Progress 
c. Spiritual Practice and Individual Practitioner 
d. The Three Higher Trainings and Components of Practice 
e. Purity, Elimination, and Realization 
f. Specific Qualities and States of Rebirth 
6. Definitive Rationale for Ten Spiritual Levels 


[Part 2. The Levels and Paths in the Vajrayana] 


I. The Connection between Vajrayana Meditation and the 
‘Thirty-seven Factors 
II. The Special Nature of the Tantras and Oral Instructions 
A. Intent of the Anuttarayoga Tantras 
1. The Path of Accumulation 
2. The Path of Linkage 
a. Meditative Warmth 
b. The Peak Experience 
c. Patient Acceptance and the Highest Mundane Experience 
3. The Path of Seeing 
4. The Path of Meditation 
5. The Path of No More Training 
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B. The Kalacakra Tradition 
1. The Path of Accumulation 
2. The Path of Linkage 
a. The Four Anticipatory Phases 
b. The Levels of Meditative Absorption 
3. The Path of Seeing 
a. The Actual Path of Seeing 
b. The Distinctive Features of the Path of Seeing 
4. The Path of Meditation 
5. The Path of Consummation 
III. The Vajrayana Traditions.of Tibet 
A. Preliminary Remarks 
B. The Tibetan Schools of Vajrayana 
1. Paths 
a. The Path of Accumulation 
b. The Path of Linkage 
c. The Path of Seeing 
d. The Path of Meditation 
e. Ihe Path of No More Training 
2. Levels 
a. Manifest Realization in the Levels 
b. The Graduated Path 
3. Other Traditions 


[Part 3. Conduct: The Process of Enhancement] 


I. Conduct in the Three Yanas 
II. Conduct in the Anuttara Tantras 
A. Kinds of Conduct 
1. Bases of Analysis 
2. Essence 
B. Detailed Treatment 
1. Ordinary Conduct 
a, Summary 
b. Extensive Explanation 
i. Intent and Involvement 
ii. Reliance and Training 
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2. Spiritual Deportment of Pure Awareness 
a. Essence 


b. The Individual 
c. Subcategories 
d. Stages 
i. Essence 
ii. Occasion 
iii. Purpose 
iv. Process 
aa. Environment 
bb. Companions 
cc. Motivation 
dd. Frame of Reference 
ee. Attributes 
ff. Activities 
gg. Support 
hh. Training 
ii. Benefits and Qualities 
jj. How One Engages in Conduct 
e. Conduct in the Ganacakra Ritual 
i. Elaborate Mode 
aa. Practice of the Mandala 
bb. Enjoyment of Sense Pleasures 
cc. Cakrasamvara Tradition: Gatherings of Heralds 
ii. Unelaborate Mode 
iii. Extremely Unelaborate Mode 
f. Related Issues 
i. Degrees of Acumen 
ii. Distinctive Features of Empowerment 
iii. Intent of the Kalacakra Tantra 
aa. Conduct of the Four Vajras 
bb. Conduct of the Six Families 


cc. Conduct of the Six Transcendent Perfections 
iv. Summary 


g. Wrathful Activity 
C. Traditions of Past Masters 
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[Part 4. The Paths and Levels in the Three Yogas] 


I. The Outer and Inner Levels of Significance 
A. The Paths 
B. The Levels 
II. The Paths and Levels of Mahayoga 
A. Entering the Path of Mahayoga 
1. The Path of Sublime Intelligence 
2. The Path of Skillful Means 
B. Traversing the Path of Mahayoga 
1. The Path of Accumulation 
2. The Path of Application 
3. The Path of Seeing 
a. Masters of Awareness Still Subject to the Complete 
Maturation of Karma 
b. Masters of Awareness with Power over Longevity 
4, The Path of Meditation 
5. The Path of Consummation 
6. Parallels and Degrees of Progress 
C. Conduct in Mahayoga 
III. The Paths and Levels of Anuyoga 
A. Acumen and Anuyoga Practice 
B. Five Yogic Phases 
1. The Path of Accumulation 
2. The Path of Linkage 
3. The Path of Seeing 
4. The Path of Meditation 
5. The Path of Consummation 
IV. The Paths and Levels of Atiyoga 
A. Empowerment in Atiyoga 
1. Path and Empowerment 
2. Four Levels of Masters of Awareness 
B. Four Visions of Atiyoga 
1. Sixteen Visions of Atiyoga 
2. Sixteen Levels of Atiyoga 
C. Qualities in Atiyoga 
D. Conduct in Atiyoga 
V. Summary 
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[Part 1. The Fruition in the Dialectical Approach] 


I. Nirvana according to the Three Spiritual Approaches 
II. Buddhahood according to the Mahayana 
A. Nature of Buddhahood 
B. Meaning of the Term “Buddha” 
C. Process of Accomplishment 
1. Causes 
2. Environment and Process 
3. Fruition 
a. Kayas 
i. Characteristics 
aa. Dharmakaya 
1# Meaning and Characteristics 
2# Analysis 
bb. Sambhogakaya 
1# Meaning and Characteristics 
2# Analysis 
cc. Nirmanakaya 
1# Meaning and Characteristics 
2# Analysis 
dd. The Presentation in the Highest Continuum 
ii. Specific Features 
aa. Equalness 
bb. Constancy 
cc. Manifestation 
b. Timeless Awareness 
i. Detailed Analysis 
ii. Meaning of the Terms and Essential Qualities 
aa. Awareness as the Basic Space of Phenomena 
bb. Mirrorlike Awareness 
cc. Awareness as Equalness 
dd. Discerning Awareness 
ee. Awareness as Ensured Fulfillment 
iii. Causes 
iv. Transformation 
v. Association with the Kayas 
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c. Ihe Qualities of Enlightenment 
i. Overview 
ii. Extensive Explanation 
aa. Divestment 
1# The Intent of the Highest Continuum 
a# The Ten Powers 
b# The Four States of Fearlessness 
c# The Eighteen Distinctive Qualities 
2# The Intent of the Ornament of Manifest Realization 
bb. Maturation 
1# Overview 
2# Extensive Explanation 
a# The Thirty-two Major Marks of Perfect Form 
b# The Eighty Minor Marks of Perfect Form 
c# The Sixty Qualities of Enlightened Speech 
d. Enlightened Activity 
i. Seven Ramifications of Enlightened Deeds 
ii. Summary 


[Part 2. The More Common Attainments in the Vajrayana] 


I. Concise Presentation 
II. Specific Explanations 
A. Introduction 
B. Extensive Explanation 
1. Enlightened Activities 
2. Siddhis 
a. Lesser Siddhis 
b. Intermediate Siddhis 
c. Greater Siddhis 
d. Khecara 
i. Greater State 
ii. Lesser States 


[Part 3. The Fruition in the Vajrayana] 


I. Fruition Aspect of Tantra 
II. Nature of the Fruition Aspect 
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A. Essence 
B. Enumeration of Terms 
C. Distinction between Actual Fruition and Nominal Result 
D. Causal Factors 
1. Working Basis 
2. Essence 
3. Methods of Application 
a. External 
b. Internal 
4. Specific Issues 
5. Conclusion 
E. Result 
1. Primordial Unity That Involves Training 
a. Process of Attainment 
b. General Characteristics 
i. Twenty-three Aspects of Primordial Unity 
ii. Thirty-one Auxiliary Aspects 
iii. Summary 
c. Delineation of the Level of Buddhahood 
d. Analogies Illustrating the Vajrakaya 
e. Analysis of the Kaya 
2. Primordial Unity That Involves No More Training 
a. Working Basis 
b. Occasion 
c. Essence 
d. Characteristics 
e. Auxiliary Attributes 
i. Overview 
ii. Extensive Explanation 
aa. The Seven Attributes of Integration 
bb. The Eight Qualities of Purity 
cc. The Eight Experiential Qualities 
dd. The Eight Qualities of Powerful Mastery 
ee. The Eight Additional Attributes 
f. Distinctive Attributes 
i. Kayas 
aa. Realm 
bb. Essence 
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cc. Analysis 
dd. Three or Four Kayas 
ee. Analysis of Family Types 
1# Basis of Analysis 
2# Analysis of Specific Expressions 
3# Nature of the Family Types 
ii. Timeless Awareness 
aa. Five Aspects 
bb. Seven Aspects 
1# Seven Primary Aspects 
2# Forty Auxiliary Ramifications 
cc. Ten Extraordinary Aspects of Knowledge 
g. The Qualities and Activity of Enlightenment 


[Part 4. The Fruition in the Nyingma School] 


I. Fruition Aspect of Tantra according to the Web of Magical Display 
A. General Presentation 
B. Detailed Treatment 
l. Benefit for Oneself 
a. Accomplishment 
b. Characteristics 
c. Enumerations 
i. Terms 
ii. Essential Categories 
aa. Distinctive Features 
1# Extensive Enumeration 
2# Middle-Length Enumeration 
3# Concise Enumeration 
a# Concise Enumeration 
b# Extremely Concise Enumeration 
i# Brief Presentation 
ii# More Extensive Presentation 
aa# Kayas 
bb# Timeless Awareness 
bb. Inseparability 
2. Benefit for Others 
3. Buddhahood in the Sütras and Tantras 
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a. Dharmakaya 
b. Sambhogakaya 
c. Nirmanakaya 
II. Gaining Freedom according to the Vajra Heart Essence 
of Utter Lucidity 
A. Levels of Acumen 
]. Overview 
2. Extensive Explanation 
a. Lesser Acumen 
b. Middling Acumen 
c. Higher Acumen 
B. Supreme Freedom 
1. Manifest Enlightenment 
a. Essence 
b. Derivation of Terminology 
c. Characteristics 
d. Nature 
e. Mode of Abiding 
f. Pure Realms 
g. Ihose to Be Guided 
h. Function 
i. Constancy 
j. Detailed Analysis 
i. Overview of the Three Kayas 
ii. Detailed Analysis of the Distinct Expressions 
of the Three Kayas 
2. Nature of Timeless Awareness 
a. Essence 
b. Derivation of the Term 
c. Detailed Analysis 
i. Timeless Awareness as Dharmakaya 
ii. Timeless Awareness as Sambhogakaya 
iii. Timeless Awareness as Nirmanakaya 
3. Elucidation 


GLOSSARY 


(Ihe emphasis in this glossary is on the Tibetan terminology; the San- 
skrit equivalents have been provided where available.) 


ENGLISH TIBETAN SANSKRIT 


abiding in its 


— 


— 


| tang sar gnas pa 

; natural place 

| ability to abide gang du ‘dod par gnas pa 
| wherever one wishes 

ae ERREUR ims 

| ability to move . gar yang phyin pa 

| everywhere 


| 
| absence of affliction atapta 


; absence of afflictive states | nyon mongs med pa 


| 
absence ead cessation 'gog pa med pa 
| absence of fluctuation | "phel'bri med pa MM 


i absence of rang bzhin med pa nihsvabhava 
| independent nature 


| " as 
| absence of naive smon pa med pa apranihita 
| assumption 


| absence of oblivion bsnyel ba med pa asamosa 


——— 
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— m ÀÀ — 


absence of subtle traits | mtshan ma med pa | animitta 


absence of torment | gdung ba med pa atapa 
{ 

e | . = b * 
accomplishment | go chai sgrub pa samnaha pratipatti 
of armor | 

t 


A a ee A 
accomplishment of | rdo rje bzhi sgrub 


the four vajras 


ee ee ee agp cast oe Belts asa) ee, eee 
accomplishment that | "jug pa'i sgrub pa prasthana pratipatti 
brings engagement | 
acting through a | Ihun gyis grub 
process of spontaneous | par mdzad pa 
accomplishment i | 
activity that guides gang la gang dul | 
beings in whatever | gyi phrin las | 


: | 
way is necessary 


| 


actual dngos | 
| 


actual nature of | chos nyid ! dharmata i 
phenomena 
SE : x 
actual nature that does — | brjed pa mi mnga | asamosa dharmata | 
not entail forgetfulness i bæi chos nyid 
re eo poA a aca TP 
us i 
adventitious distortions | glo bur gyi dri ma | agantuka mala 
7 | 
afflictive aspect of | nyon mongs pai yid | klistamanas | 
consciousness : | | 
| | | | 
afflictive obscurations | nyon mongs pa'i sgrib pa | klesavarana E 
EEEE E EER TTC EE V E 
afflictive state ; nyon mongs | klega | 
A Se MMC EO ——— ——Ó 
afterdeath state | bar do | anatarabhava 
4 
| : | | 
age of strife rtsod Idan gyi dus | kalaha yuga | 
aggregate of rnam shes kyi phungpo | vijfianaskandha | 
consciousness | 
aggregate of ‘du byed kyi phung po 
formative factors 


es a a MC e e er a eee 
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aggregate of forms gzugs kyi phung po 
aggregate of perceptions | ‘du shes kyi phyung po 


| aggregate of sensations tshor ba'i phung po vedana skandha 


all-consuming 


conceptual labeling 
all-engaging conduct mgon po kun tu spyod pa 

| of a protector 
all-pervasive origin kun 'byung samudaya 
of suffering 
allure sgeg pa lasya 
anger khong khro pratigha 


animate and 
inanimate universe 


` another body as the gzhan lus shes rab 
source of sublime 
intelligence 


snod bcud bhajana sattva 


anticipation ofliberation | thar pa cha mthun moksabhagiya 
| anticipatory experience dpe'i 'od gsal upamaprabhasvara 
of utter lucidity 


anticipatory phase nges 'byed cha mthun nirvedhabhagiya 


antidote as the gzhi'i gnyen po adhara pratipaksa 
underlying ground 

antidote involving rnam par sun 'byin düsana pratipaksa 
direct confrontation pai gnyen po 
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antidote involving | thagbsringbaignyen po | düratà pratipaksa 
distancing | 
antidote involving | spong ba'i gnyen po virati pratipaksa | 
elimination | i 
antidote to conditioned | srid pa'i gnyen po bhāva pratipaksa 
existence | | 
—— — — | 
antipathy mi sdug pa bibhatsa | 
———— 
application of wrath | drag shul gyi sbyor ba : 
| 
approach i | theg pa yana i 
approach of gods | lha mi'i theg pa deva nara yana | 
and humans | 
approach of purity | tshang pai theg pa brahma yana | 
approach of the i pha rol tu phyin paramita yana | 
‘transcendent perfections | pai theg pa 
Da artes aE aay Sota cline m 
arhat | | dgra bcom pa arhat | 
ascertaining the heros j| dpa’ bo rigs ’byed kyi sa 
birthright, level of i i 
sa (CÓ Ó 
| zama pandaka i 
attainment | thob pa prapta : 
! 
| 
attention | sems pa cintana . 
een en eee ee eee 
attention (to the | sku ril bur dzin pa | 
complete form | l 
of the deity) | 
| authentic rnal ma 


e to manere canas oon p onm roten tht ns es eta eo s hbents a Hà Gre m it rnt reece ttal 


authentic activity | yang dag pa'i las kyi mtha’ | samyak karmanta | 


authentic discernment | nges pa'i tshig so so nirukti pratisamvid | 
| of language | yang dag par rig pa ' 
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— 


—— -eamm 


authentic discernment don so so yang artha pratisamvid 
of meanings dag par rig pa 


authentic discernment spobs pa so so yang pratibhana pratisamvid 
of poise dag par rig pa 

| authentic discernment chos so so yang dharma pratisamvid 
of spiritual teachings dag par rig pa 


authentic effort yang dag pa'i i resol ba | samyakevyiyima | vyayama 


samyak samadhi 


authentic livelihood 


yang dag pai 'tsho ba 


authentic meditative 
absorption 


yang dag pai ting 
nge dzin 


— ———— 


authentic mindfulness 


yang dag pai dran pa samyak smrti 


authentic overcoming 
of habitual patterns 


bag chags yang dag 


par bcom pa 


authentic speech 


yang dag pa'i ngag 


authentic thought yang dag pa'i rtog pa samyak samkalpa 


m-— em e 


awakened mind bodhicitta 
awakening and 


buddha 
unfolding 


awakening attitude byang chub kyi sems bodhicitta 


awareness in which 
tangible impressions 
are absent 


byang chub kyi sems 


rnam med shes pa nirakarajfiana 


ri titre mer e i rm ti NEY Leen SCOOP ENT PEDROS SUD e a | meestena t 


d 


awareness reaching 
full expression 


baffling, activity of rmugs par 'gyur pa'i las 


rig pa tshad phebs 
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TT um i i: l | 
banishing, activity of | bskrad pa'i las 
i 

| 

n 


basic space of chos kyi dbyings dharmadhàtu 
phenomena 

—————— 
basis of all ordinary | kun gzhi alaya 
experience i 


basis of experience that is | gzhi don gyi kun gzhi 
the truc ground of being | 


sd = te æ esee tt t 


C ——————— e ee SURE se mee = et oo 


basis of ordinary 
experience as 


true linkage 


sbyor ba don gyi kun gzhi 


— o o — — o a — e. 


— 


basis of reliance, level of | brten pa gzhi'i sa 


bearer of bindu i thig le dzin pa | 


becoming | srid pa bhàva 


| beginner's stage | las dang po pai sa 
beholding the truth | bden pa mthong ba satya darsana | 
! 
being an embodiment of | yid dang rlung gi lus 
mind and subtle energy | 


“being free in the 
immediacy of that 
distinction 


phyed thog tu grol ba 


Dee 
| 
i 
! 

1 
i 
[ 
! 


birth canal i skye gnas 


t 


blessing | byin rlabs 


We MARENG cot oc CRO GORE dU PUPA mmm tt ee Ph Ub sre ap 1————————————————— 


| long bar 'gyur pai las 
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ones eme cott ets PE eem am m es ee rere e 


blockage in subtle rtsa mdud 


| channel 


bodhicitta as abiding gnas pa byang 
chub kyi sems 


. nàdigranthi 


bodhicitta as application 


jug pai byang 


prasthana bodhicitta 
chub kyi sems 


smon pai byang pranidhàna bodhicitta 


chub kyi sems 


bodhicitta as aspiration 


bodhicitta as mthar phyin pa byang 
consummation chub kyi sems 
bodhicitta as gyo ldang byang 
directed resolve chub kyi sems 
bubbles on water budbuda 
calm abiding $amatha 
P, : 
causal meditative rgyu i ting nge dzin 
absorption 
cause-based approach rgyu'i theg pa hetuyana 


central channel rtsa dbu ma avadhüti 


cessation 


nirodha 


etam se RR HIP gat | COSC tette RESTORE oett Suam Uh HIA aai tta ma ttim Stm tad en 


cessation of perception 
and sensation 


'du shes dang tshor 
ba 'gog pa 


chain formation 


Mi RÀ Á—]À— a 


gzugs yongs su brje ba'ilas 


changing one's 
form, activity of 


city of the gandharvas dri zai grong khyer gandharva nagara 


mea —À— emea 
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Cloud of Dharma chos kyi sprin dharma megha 


committed phase of mos pa'i mos pa | 
dedicated interest | 


common states of thun mong gidngos grub | sadharana siddhi | 
spiritual attainment 


complete attainment nyer thob | 


complete liberation rnam thar vimoksa 
EM DN USERS 
completely perceiving dkar po rnam par | 
what is positive, level of | mthong ba'i sa 
| completely perfect ang dag par rdzo samyak sambuddha | 
pletely p yang dag p gs y 
buddhahood, levels pai sangs rgyas kyi sa bhümi 
associated with | 
completely refined state rnam byang vaivadanika | 
of enlightenment i | 
| —ÓÓ — oae € etn ae. or as 
` component of rnam par grol vimokşa skandha | 
complete freedom bai phung po | 
component of discipline | tshulkhrims kyi phüngpo | sila skandha | 
hare gc tn aca ee SE Pi ani QE — — —Ó (PRSE SUIS 
component of ting nge 'dzin gyi samadhi skandha 
meditative absorption phung po 
component of skye mched áyatana 
perception 
component of sublime shes rab kyi phung po jňāna skandha 
intelligence 
component of the rnam par grol ba'i ye shes 
vision that is the gzigs pai phung po 


utterly liberated state 


t 

| 

! 

» i 

of timeless awareness | 
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€—— Haad EE aE a a da ae E 


| compalsion | sred pa trsna 


conceptual consciousness 


— 


conceptual mind 


concomitant with the longs spyod rdzogs 
| perfect richness of being |. pa dang brel ba 


————— M M € D ener annee Á ÍÀ€——ÀM e "€ ÀÀ eet HÀ n M Ó——À = aim ea —1 A. 


conditioned existence srid pa 


conduct based on dad brtson gyi spyod pa 
faith and diligence 


—ÓÀ 


conduct free of chags bral gyi spyod pa 


the passions 

= — cad NM zu 
conduct in accord thabs dang mthun 
with skillful means pai spyod pa 


conduct in accord with 
sublime intelligence 


shes rab dang mthun 
paispyod pa 


MA € ——S M te dmmmemmmmmancneteam sone € —ÀMM—Á MÀ e CRORE etta eet m oH US a w m pir i ee e 


conduct of a beginning 
practitioner — * 


las dang po pa'i spyod pa 


conduct ofa 
glorious regent 


dpal Idan rgyal tshab 
kyi spyod pa 


conduct of a 


rgyal po gzhon 
youthful monarch 


conduct of complete 


kun bzang gi spyod pa 
nobility 


conduct of desire ‘dod chags kyi spyod pa 
and passion 


ette ot: thanh tate ent te tr PP HET ctam enne ertt tte tmt t e iine en te tei ————————— rnm erare m eaa ERR —— the a ea ES Hohe one hs em n mam EE ER 
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conduct that is focused 1 phyogs gcig pa'i spyod pa 
on one point 


conduct that is involved | spros pa dang bcas 


conduct of pure rig pai spyod pa 

awareness 

conduct of pursuing brtul zhugs lam 

the path of spiritual | slong gi spyod pa 

deportment 

conduct of total phyogs las rnam | 

victory in all ways 

conduct that brings snang ba dbang sgyur 

mastery of the | gyispyod pa 

phenomenal world | 

conduct that delineates | 'khor ‘das ru shan 

the gap between | ’byed pa'i spyod pa i 

samsara and nirvana | | 

conduct that involves | rdzu 'phrul gyi spyod pa | 

miraculous powers | | 
SSS 

| 
with elaboration | paispyod pa i 
congruent cause | skal mnyam gyi rgyu sambhaga hetu 


consciousness, | rnam shes kyi phung po vijfiana skandha 
aggregate of | 


i 
consciousness as the kun gzhi'i rnam alayavijfiàna | 
basis of all ordinary | par shes pa 
experience | | 
consciousness as yid kyi rnam par shes pa manovijhana | 
the coordinating | 
mental faculty | ! 

| consecrating one's bdag byin rlabs | 
own body i 


! 


consort of activity las kyi phyag rgya karma mudra 


NN } 
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| consort of awareness , tig ma 
i 


| consort who embodies — | shes rab ma 
| sublime intelligence 
Ó— Á—— M 
consort who embodies | ye shes kyi phyag rgya 


timeless awareness 


be mas 


——Á 


i 
| 
i 
1 
i 


: constancy rtag pa 
: yo ee cee ee a ES 
| consummate qualities — | dbyings kyi yon tan 
! of basic space | mthar phyin pa 
|! consummate state | "dod dgur sgyur mtha can 
: ensuring all that 
| is wished for 
| 
contact : reg pa 
|! continuity rgyun mi chad pa 
! continuity of i bslab pa rgyun gyi sa 
| training, level of i 
j continuum | rgyud tantra 
E———————————————————— 
| 
| continuum of | mizad pa rgyan 
| the inexhaustible ! gyi khorlo 
| adornment of being | 
i corruptible | zag bcas asravin 
Busse sine vss pisei 
| corruptible path | zagbcassgom lam āsrāvin bhavana márga 
, of meditation 
| courage | dpa ba 
| 
| courageous mind | sems dpa’ 
| cutting through | khregs chod 
t ° m" ` 
i seeming solidity 
| 
! dance ofthe buddhas | sangs rgyas kyi gar 
—————— —ÁÁ—— 
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amat — 


deafening activity on par gyur pai las 


decisive phase of 
decisiveness 


decisive phase of 
dedicated interest 


decisive phase of 
engagement 


decisive phase of 
transformation 


dedicated phase 


of decisiveness 


dedicated phase of 
dedicated interest 


dedicated phase 


of engagement 


dedicated phase of sgyur bai mos pa 
transformation | 
| 

i i 


deeply ingrained kun nas nyon mongs pa | samklista 


afflictive states | 
| 


deity yoga Iha'i rnal 'byor | devatà yoga 


rnam par bcad pa | vyavaccheda(ka) 
—L— 


eee ++ ttr 


memeri eare ea ee e 


| ghanávyüha 


diligence brtson 'grus | virya 


~ 
i dimension of being | longs spyod 


: enjoying its own richness | rdzogs pai sku 


i 
[ 
i 


| dimension of sprul pa'i sku 

: emanated form 

| dimension of | sku 

[eg being | 

p AE ERIS PI E eng er E 
| dimension of rdo rje'i sku 

| immutable being 


| dimension of manifest mgnon par byang 

| enlightenment chub kyi sku 

: ene 

| dimension of the actual | chos kyi sku 

| nature of phenomena | 

| | 

| direct cause | dngos rgyu 

om | UT E 

| direct experience | mngon sum 

| direct experience i chos nyid mngon sum 


| 
i 
| ofthe actual nature i 


| of phenomena 
Termin 


| direct perception 
| through reflexive 


| awareness 
i 


| rang rig mngon sum 


——X——Ó— 


| 4: ae | 
| direct realization i mgnon sum rtogs pa 
i 

| discerning timeless | so sor rtog pai ye shes 
awareness | 

| discipline | tshul khrims 

j 

| disengagement | bral ba 

| destabilizing | 'dzag pa'i sgrib pa 
obscurations 


UU PR ae Rey DRESSES eke 


: dissolution of conceptual | yid rlung thim pa 
| mind and subtle energy 
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sambhogakaya 


nirmanakaya 


kaya 


vajrakaya 


abhisambodhikaya 


saksatkarana 


svasamvedana pratyaksa 


pratyaveksana jhana 


visamyoga 
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distinctive aspect of dngosgzhi khyad parcan | visesaka vastu 
the actual stage (of | 
meditative stability) | 


[mum [mam [emm 
ame em 
€ eum mm 


dualistic perceptions 


avenika bhümi 


Early Translation School | snga'gyur 


echo brag cha 
eight analogies sgyu mai dpe brgyad : asta mayopama 
for illusoriness | 


eight avenues of 


rnam shes tshogs brgyad | asta vijfianakaya 
ordinary consciousness 


eight enlightened 


yon tan brgyad 
qualities 


eight experiential 
qualities 


eight great lineages of 
spiritual accomplishment 


eight kinds of erroneous 
and mundane 
thought patterns 


ro myang brgyad 


sgrub brgyud shing 
rta chen po brgyad 


‘jig rten gyi phyin ci log 
gi rnam rtog brgyad 
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i — APEI aa A A AAE OIN TE ETE ROS 
! eight major siddhis ! dngosgrub chen asta mahasiddhi 
| | po brgyad 
| eight modes of : rnam par thar pa brgyad asta vimoksa 
ı complete liberation | 
: eight modes of | thim lugs brgyad 
| dissolution 
eight mundane values | jig rten chos brgyad asta lokadharma 
c a — 
eight qualities of | dbang phyug brgyad astesvarya 
| powerful mastery | | 


| eight sense fields | zilgyis gnon pai skye astabhibhava 

| that eclipse ordinary | mched brgyad 

| perceptions | 

eight supremely blissful | bde chen ro brgyad asta mahasukhasvada 
| experiential qualities 


! eighteen distinctive | ma dres pa bco brgyad astadasavenika 

| qualities i 

—— E 

| eightfold path of | 'phags lam yang astarya marga 

! noble ones : lag brgyad 

| - 

| eighth, level of the | brgyad paisa astamaka bhümi 

| eighty usual overt | rang bzhin brgyad 

; patterns of thought | cuirtogpa 

| elimination | spong ba 

————MÀ PU NL NEM MM DE 

j emerging from the i gzhilas 'phags pa 

| ground of being | 

| emotionally affected | nyon mongs pa can gyi klista manovijfiána 
| consciousness : yid kyi rnam par shes pa 

: ! 

BONONIE ra Mp i" - 
| empowerment into | shes rab ye shes kyidbang | prajfia jfiana abhiseka 
| sublime intelligence | 

| and timeless awareness | 

anne UN Seen neem 
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— —— 


empowerment of slob dpon chen | mahacarya abhiseka 
the great master poi dbang | 


empowerment 
that matures 


smin byed kyi dbang | 


stong pa nyid $ünyatà 


rnam pai mchog 
thams cad dang ldan 
pai stong pa nyid 


emptiness 


emptiness endowed 
with the most sublime 
of all attributes 


emptiness that entails 


rnam pa kun ldan 
all possibilities 


gyi stong pa nyid 


stong pa 


Enacting the Activity of 


sangs rgyas kyi las 
Buddhahood, level of , 


| 
byed pai sa | 
eh ee etl | 


———— 


Endowed with Metaphor ,| dpe Idan gyi sa 


dbang Idan | 


endowment with power 


engagement through mos spyod kyi sa ! adhimukti cárya bhümi 
firm conviction | 
Ee ——— M ———————— 

engagement with mos pas spyod pa'i sa | adhimukti cárya bhümi 

dedicated intent, level of | 

enhancement 'bogs don | 

enjoyment of space mkha' spyod | khecara 

enjoyment of the longs spyod rdzogs pa sambhoga 

richness of being | 

enlightened activity phrin las | karma 

UOS s Eee i we m — 

| enlightened ye shes kyi sku jüanakàaya 

embodiment of 


timeless awareness 


a — 


——_ ———( A €—————— 


L| 


enlightened intent dgongs pa 


€ —À (P 


| 
| 
| 
| 


| 
| 


i 
i 
i 
Li 


. me oe me 


enlightened mind 
as a supreme 
nonconceptual state 


| enlightened mind 
! asasupreme state 


of equalness 


— 


enlightened mind as 
manifest enlightenment 
knowing anything 


. whatsoever 


enlightened mind as the 


indivisible vajra state 


enlightened mind 


+ that liberates beings 


enlightened perspective 


, of total freedom 


i enlightened speech as 


manifest enlightenment 


enlightened speech as 
the symbolic expression 
of enlightened intent 


enlightened speech 
as the ultimate 
unborn nature 


enlightened speech as 
the utterance of words 


enlightened speech 


i as the vajra state of 


inseparability 


enriching activity 


' enrichment of 
l . . . 
, meditative experience 


ensuring benefit 


— M— 


- mi rtog chen po'i thugs 


eee ————— ) ome — — ——— —— e 0 me 


. rnam grol gzigs pa 
i 


, mgnon byang gi gsung 


4 
DL 


———— —Ó— — o—— 


| 


'gro ba sgrol ba'i thugs 


| don byed pa 
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ee ee er am mr n ri s e ra en eee e = 


mnyam pa chen po'i thugs 


—  — = e 


mngon byang gis cir yang 
sa ler mkhyen pai thugs 


mi phyed rdo rje'i thugs 


dgongs pa brdai gsung 


skye med don gyi gsung 


brjod pa tshig gi gsung 


dbyer med rdo rje'i gsung 


rgyas pa'i las 


nyams snang gong 'phel 


arthakriya 
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Ensuring Total dpe thams cad kyi dpe rab | 
Realization of the tu rtogs par byed pa'i sa 
Metaphor of All | 
Metaphors, level of 


entirely sufficient nyer bsdogs milcogs med | anàgamya sàmantaka 
preparatory phase | 


ro snyoms 


equalness mnyam pa nyid 


equipoise of cessation 'gog pai snyoms 'jug | nirodha samapatti 


equivalent cause skal mnyam gyi rgyu sabhaga hetu 


establishing a distinction | bye brag phyed pa 


mnyam pa nyid 


ever-present 


exceptional joy khyad par gyi dga ba 


exercise of mastery 


dbang po nyid 


exercising miraculous 
powers, level of 


rdzu 'phrul 'phrul ba'i sa 


expedient cause nye rgyu | upakárana 


explanatory commentary | lung | agama 


external aspects of 
manifest enlightenment 


extreme clarity 


extreme magnitude 


| bahaya abhisambodhi 


shin tu phra ba | süksmatama 


extreme subtlety 
extremely empty shin tu stong pa | 


n 


extremely precise chos rab rnam ’byed 


dharma pravicaya 
analysis of phenomena 


| 
i 
| 
i 
| 
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extremely unelaborate shin tu spros med sunisprapafica 


extremely unelaborate 


shin tu spros med 
mode of conduct 


kyi spyod pa 


tea —REÓ—————— f 


chos kyi spyan 


sunisprapafica carya 


dharma caksu 


eye of phenomena 


eye of sublime 


| intelligence 


eye of timeless awareness 


| factor to be eliminated 


shes rab kyi spyan prajfià caksu 


—— —À 


ye shes kyi spyan 


— 


spang bya 


factors that contribute byang chub phyogs bodhipaksa dharma 
to enlightenment kyi chos 

ATP ae epe CI 
faculty endowed with kun shesldan 


all-knowing awareness | paidbang po 


faculty of all-knowing | kun shes pai dbang po 
awareness 


faculty that brings all- kun shes byed 


| knowing awareness pai dbang po 


— —À 


faith, level of 


faith based on a 


desire to emulate 


dad pa'i sa $raddhà bhümi 


dod pa'i dad pa 


faith based on awe 


| dang ba'i dad pa 


———————À 


| yid ches pa'i dad pa 


a ÓÓÓ—————— ÁáÓ race 


family type 


faith based on trust 


rigs 


fearlessness in rtogs pa phun tshogs 
consummate realization | la mi jigs pa 
fearlessness in spangs pa phun 
consummate tshogs la mi 'jigs pa 
renunciation 


BEER aam À— M ÀÓ—Á—9Á 
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fearlessness in declaring | bar du gcod pai chos 
which factors obstruct bstan pa la mi ‘jigs pa 
the spiritual path 


fearlessness in nges par 'byung ba'i lam 
proclaiming the path bstan pa la mi ‘jigs pa 
of the will to be free 


feminine energy rdul 


m ——— 


rajas 


five aspects of excellence 


phun tshogs Inga 


five aspects of 
timeless awareness 


ye shes Inga 


five controlling powers rnam byang 
associated with the dbang po Inga 
completely refined state 

of enlightenment 

five deeper levels spyan Inga 

of insight 

five factors contributing | mngon byang Inga 


to manifest 
enlightenment 


pafica sampanna 


aa 


pafica jana 


| paficabhisambodhi | 


fie governing powers dbang po Inga paficendriya | 


five incorruptible zag med kyi paficánastrava skandha | 
components phung po Inga | 
VER e ene eee eran eran een ee! 
five levels of deeper mngon shes Inga pancabhijha | 
discernment 
five mind-body phung po Inga mes skandha 


aggr egates 


five states of fear ‘jigs pa Inga 


five strengths stobs Inga 


| 


paficábhaya 


pafica bala 
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| five strengths associated | rnam byang stobs Inga pafica bala abhisambodhi 


with the completely 
refined state of 
enlightenment 
five yogic phases rnal ’byor Inga Pafica yoga 
fivefold certainty nges pa Inga pafica niyata 
flash of lightning 
fleetness of foot 
flesh-and-blood eye 
forbearance 
| forceful application 
forceful intervention mngon spyod abhicara 
foremost and supreme sbyin bdag chen 
master of generosity po gtso bo 
form endowed with rnam pa thams 
the potential for all cad pa'i gzugs 
manifestations 
form vajra sku rdo rje . kaya vajra 
| formation of the ming gzugs nàmarüpa 
mind-body complex 


M — ——— T a 


—— — 


rt m n rrr Sen ror ena 


du byed kyi phung po 


formative factors, samsk4ra skandha 
aggregate of 

formative patterning ‘du byed pa 
forms, aggregate of gzugs kyi phung po rapa skandha 

foundation of zag pa med pa'i dge rtsa anasrava kusala mila 
incorruptible virtue 

four actual stages of bsam gtan sa dngos bzhi catvari dhyana bhümi 
meditative stability 


oan: 
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four applications dran pa nye bar catvari smrtyüpasthàna 
of mindfulness bzhag pa bzhi 
four ascending mas brtan gyi dga ba bzhi | 
gradations of joy | 
four aspects of yongs su dag pa bzhi catvari pariguddha | 
complete purity | 
four aspects of correct yang dag par catvári samyak prahana 
renunciation spong ba bzhi | 
four aspects of ye shes bzhi catvari jfiana | 
timeless awareness | 
SEAI Need oe eee sl 
four avenues of gzungs kyi sgo bzhi catvari dharanidvara : 
| total recall : 
four bases of rdzu 'phrul gyi catvari rddhipada | 
supernormal powers tkang pa bzhi 
four branches bsnyen sgrub kyi catvari seva sádhananga 


of approach and 


yan lag bzhi 
accomplishment 


bdud bzhi 


four deadening 


catvarah mara ! 
influences 


ERE: 


catvari Stinyata 


— 


four degrees of emptiness 


stong pa bzhi 


four descending 
gradations of joy 


yas babs kyi dga ba bzhi 


four erroneous bdag tu dzin pa'i 
perceptions concerning | phyin ci log bzhi 
seeming identity 


Four Great Kings gyal chen sde bzhi catvarah mahārāja kāyika 


tshad med bzhi 


four immeasurable catvarl pramána 


attitudes 

four kinds of phrin las bzhi catvari samudacara 
enlightened activity | 
four kinds of phyin ci log pa bzhi catvarah viparyaya | 


erroneous opinions 
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four kinds of | cho ’phrul bzhi catvàri rddhi 


spiritual miracles 


four levels of a master rig dzin bzhi catvarah vidyadhara 
of awareness 


four means of 
gathering students 


bsdu ba'i dngos po bzhi 


catvari samgrahavastu 


eem ttem —ÁH M —— 


four states of authentic 
discernment 


so so yang dag par 
rig pa bzhi 


catvari pratisamvid 


four states of fearlessness | ‘jigs med bzhi 


a: 


catvàra (a)bhaya 


Four Truths of 'phags pa'i bden pa bzhi 


catvara arya satya 
| noble ones 
| four visions snang ba bzhi MEME 
fourfold independence ltos med bzhi Idan | 


fourfold timeless ye shes bzhi sbyor 
awareness 
fourth empowerment dbang bzhi pa caturthabhiseka 


framework that ushers in 


dmigs pa ‘bras bu 
the fruition state, level of 


| free of distortion dri ma dang bral ba 


free of elaboration spros pa dang bral ba | nihprapafica 
freedom from chags bral gyi sa 
attachment, level of 


freedom from desire and | ‘dod chags dang 
| attachment, levels of bral bai sa 


fresh so ma 


fruition aspect of tantra | 'brasbu'irgyud | phala tantra 


—M————— 
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fruition of the "bras bu rdo rje 'dzin pa 
vajra holder 
fruition-based approach | "bras bu'itheg pa phalayana 


fully ordained monk gsum Idan rdo rje dzin pa | treta vajradhrk 
who is a vajra holder 

fundamentally dge ba'i rtsa ba kusala mila 
positive factors 


= NEN 


positive factors that 

are still volatile 

€ m C 
mdza ba ‘dus pa 

M je de 
gnyug ma'i lus nivasita kaya 


gyo bai dge ba'i rtsa ba 


Glorious Wheel of Time | dpal dus kyi’khor lo $ri kalacakra 
Gods Free of Conflict 'thab bral yama 
Gods Less Than Great mi che ba avraha 


Gods Not Subject 
to Affliction 


Gods Who Enjoy 


Emanations 


Gods Who Enjoy the 
Emanations of Others 


Gods with Great Insight sudrsa 


Gods with Ideal Insight | gyanom snangba sudarsgana 


shin tu mthong ba 


governance 


GLOSSARY — gil 
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bdag po gyur pa 


governing condition bdag po'i rkyen adhipati pratyaya 


aoe dissolution 


— — emren erereaee e 


| great compassion 


Great Perfection 
approach of 
utter lucidity 


| 
| 
| 


—————————— CAN ob atimtis tents emt ann pret = 


ground of being 


habitual patterns 


habitual patterns of 


| rjes su gzhig pa 


EL 


E —— 


mahakaruna 


thugs rje chen Ls 


'od gsal ER pa chen po 


——«Ó——A—————————— 


gzhi 


| bagchags 


snang gsum 'pho 


| 
change associated with | bæi bag chags | 
the three successive steps | | 
| of subtle experience | i 
m habitual patterns of rkyen 'gyur las | 
karma functioning as | kyi bag chags 
| eondicioning factors | 
| habitual patterns mgnon tu rgyu 
| chat account for | bai bags chags 
overt behavior 
rae AR = m 
| haie nasie | mig 'khrul indrajala 
aaa ae aeons — arete 
| harnessing and | srog rtsol pranayama 
| channeling subtle energy ! 
| herald (consort) | pho nya mo 
heralds born of mantra sngags skyes kyi 
| pho nya mo 
| 
| hermaphrodite | ma ning napumsaka 
| heroes’ banquet | dpa bo'i ston mo vira yatra 
heroines banquet dpa’ mo’i ston mo virini yatra 


hidden meaning 


sbas don 
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higher states of mngon par rtogs pa abhisamaya 
realization 


higher training 
in discipline 


lhag pa'i tshul khrims adhisila siksa 
kyi bslab pa 


higher trainingin mind | lhagpaisemskyibslab pa | adhisamadhi śikşā 


lhag pa'i shes rab kyi adhiprajfià siksa 


"jig rren chos mchog laukikagradharma 


higher training in 
sublime intelligence 


highest mundane 
experience 


holding erroneous log par lta ba 
philosophical opinions 


holding the transitory "jigs tshogs la lta ba satkaya drsti | 


mithyaà drsti 


mind-body aggregates to 


constitute something real 


holding to philosophical | lta ba mchog dzin drsti pramarsa 
absolutes 


holistic sphere bindu 


idealist philosopher rnam rig pa vijhaptivadin 


- ideological fixation lta ba dargana 
| 


prabhakari 


maya 


immaculacy gtsang ma/dri ma med pa | suddha/vimala | 
immaculate abodes gtsang ma’i gnas | suddhavasa | 
immaculate ee dri med pa’i "i vimala samadhi . 
absorption nge 'dzin j 
TNR dri ma med pa vimali mE 


Po due e 
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| immeasurable mansion gzhal yas khang vimana 

| : 

| immensity dpag med 

| immersion in analytical "byed pa'i rnal 'byor 

: discernment 

m — "n z 

| immersion in conceptual | spros pa'i rnal ’byor prapafica yoga 
| elaboration 

ieee ae ease ke TET eine Oras pA 

| 

| immersion in bya ba'i rnal 'byor kriyà yoga 

| genuine action 

UT DM PER 

| . . ^ o ? 

| immersion in rnal'byor 

| genuine being | 

i immersion in genuine į rnal'byorgyisa yoga bhümi 


: being, level of 
immersion in genuine rang sa nges pai rnal 'byor 
certainty of one’s 
natural state 


——————————— — 


ee 


genuine conduct 


| immersion in genuine sgyur ba'i rnal 'byor 

| transformation 

| . . L de 3 

i immersion in perfect rang sa nges pai rnal 'byor 
| freedom from anything 

| needing to be done 

prenne in realization | rtogs pai rnal 'byor 


| Immutable One mi gyoba 


impartiality btang snyoms upeksa 


| immersion in spyod pai rnal 'byor carya yoga 
| 


— 
| improvement of stability | brtan pa khyad 
par du gro ba 


| impure illusory body ma dag pa'i sgyu lus asuddha mayakaya 
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imputed existence skyes bu btags yod purusa prajñaptisat 
of the individual 
inborn afflictive states | lhan skyes kyi sahaja kleśa 


i 
| 
! nyon mongs pa | 
i 


inborn latent potential bag la nyal ba ! anugaya 


i 
| H 

inborn sense of i lhan skyes kyi bdag | sahajátma 
l i 


individual selfhood 
EE SEEE, ARE 
Incomparable, level of | dpe med kyi sa | anupama bhümi 
| | 
Incomparable One ; dpe med pa | anupama 
: m 
Incomparable : dpe med ye shes | anupama jfiána 
Timeless Awareness | 
| : 
inconceivable | bsam gyis mi khyab pa ! acintya 
incorruptibility | sraba | kathina 
incorruptible | zag med | anàsrávin 
incorruptible virtue ! zag med kyi dge ba | anasrava kusala 
incorruptible ways zag pa med pa'i | 
of knowing mkhyen tshul | 


en eset tipos to Patton m ott etate 


increase : mched pa | 
PN IACENUU a ut IS SENI UPS NEUE EEUU E Su MR EUER ndn eae ARUM M EE 


i 
——————————— 


indestructibility , mishigs pa | avinasin 

indirect result | brgyud kyi 'bras bu | 

sce P Loc PENNE Lic RE 

individual liberation | so sor thar pa pratimoksa 

individual self-knowing | so so rang rig pa'i ye shes | pratisamvid jfiana 

timeless awareness 

———————— eae ene NET ie 

indivisible | mi phyed pa abheda 
——————————— Em NES 

ineffable | brjod du med pa 

I 
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inexhaustibility dzag pa med pa anásravanti 


infinite array of dag pa rab 'byams 
innate purity 


Ee Consciousness rnam shes mtha yas ijna 
Infinite Space nam mkha’ mtha’ yas 

PALIN NIE UNS 
initial arousal of "jig rren las ‘das pai sems 


transcendent mind 


dang por bskyed pa 


| initial entrance zhugs pa apanna 

i initial entrance into phyir mi 'ong bai anagamiphala pratipanna 

: the fruition state "bras bula zhugs pa 

| of a nonreturner 

mu RR 

| initial entrance into phyir ‘ong ba'i 'bras āgāmiphala pratipanna 
the fruition state of bu la zhugs pa 


| a once-returner 


initial entrance into 
the fruition state of 
a stream-winner 


rgyun du zhugs pai 


srotapannaphala 
"bras bu la zhugs pa 


pratipanna 


seen —M 


m——— 


initial entrance into the 


dgra bcom pa'i'bras 
fruition state of an arhat 


arhatphala pratipanna 
bu la zhugs pa 


innate awareness in the lam dus kyi lhan skyes 
| context of the path 
pm "ian Ble Bache po "eS 
of supreme bliss 
iude joy E lhan Fu kyi dga’ ba E sahaja mudità 
| innateness l sahaja 
Inner Charnel Ground nye bzi dur khrod 
Inner Domain nye ba'i zhing 
| Inner Gathering nye bai ‘du i 


Inner Intent nye bai tsandho 
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ettet c —— 


Inner Quenching 


nya bai thung 
of Thirst 


spyod/gcod 


inseparability, state of dbyer med pa 


— — € — — 


brda’ don dbyer 
med kyi sa 


inseparability of symbol 


and meaning, level of 


inspiration 


yid dang ba 


ense e aome m m rra m cutter ttt P etis ts € t hatt m atat —— a 


— n: ooo 


———  ——————ÀÉÁ HO 


instant that is the i dus mtha'i skad cig ma kalpanta ksana 
smallest instantoftime  ' 
i 

instant thar is the time | bya ba rdzogs pai 
needed to complete ! skad cig ma 

à i 
some function : : 
instantaneous collapse | ril por 'dzin pa 
instinctive feelings Ihan skyes sahaja 
instructions thatliberate | grolbyed kyi khrid 
intangible | rnam par med pa nirakara 


integrate with, to rgyas ‘debs pa | 


| 
integration ! khasbyor sambhukta 
tshandho 
intent and involvement 
| > 
intention | ‘dun pa chanda 
[ 
interdependent | rten (cing) 'brel (ba) pratityasamutpáda 
origination | | 
| | 
intermediate state | bar do antara bhava | 
C LI 
intermediate state srid pa bar do bhavantara bhava 
of becoming 


intermediate state of the | chos nyid bar do dharmatantara bhava 
true nature of reality | 
| 
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invoking timeless ye shes dbab pa 
awareness 


| 

] 

| involved phase of chod pa'i'jug pa 
| decisiveness 


" involved phase of mos pai jug pa 
! dedicated interest 
| 


involved phase of jug pa'i jug pa 
engagement 
' involved phase of sgyur ba'i'jug pa 
; transformation 
| involving no ordinary 


| perception 


i irreversible faith 


phyir mildog pai dad pa 


e 


T — ááÓ——— —— dat 


[ 
isolation of mind sems dben pa citta vivikta 


Jewel. Light, Abidingas | rin chen 'od mgnon 
| the Actual Conferralof | par dbang bskur ba 
Empowerment, level of | la gnas pa'i sa 
| joy 
| joy beyond joy dga bral - 
| Joyous Realm | dga Idan 
ete ON - 
! karmic obscurations las kyi sgrib pa 
gees See e 
| kaya of innate presence [han cig skyes pai sku sahajakaya 


| kaya of manifest mgnon par byang abhisambodhikaya 
| enlightenment chub pa'i sku 
| 
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kaya of timeless ye shes kyi sku 


awareness 


knowing reality ji lta ba mkhyen pa 
just as it is 


knowing things in all ji snyed pa mkhyen pa 
their multiplicity 


knowledge of pha rol gyi sems shes pa 
other's minds 


yatha bhüta parijfiana 


yathavad vyavasthana 


parijnana 


paracitta jana 


encanta toot. 


knowledge of kun rdzob shes pa samvrti jana 
relative reality 
knowledge of suffering | sdug bsngal shes pa duhkha jñāna 


knowledge of the kun ’byung shes pa 
all-pervasive origin 


samudaya jñäna 


of suffering 


knowledge of the 'gog pa shes pa 
cessation of suffering 


knowledge of the 
different states of 
others’ minds 


sems kyi rnam 


grangs shes pa 


| knowledge of the 
exhaustion of all 


negative factors 


zag pa zad pa shes pa 


nirodha jfiana 


asrava ksaya jfiána 


knowledge of the bden bzhi shes pa catvari aryasatya jhana 
Four Truths 


knowledge of the lam shes pa 
‘spiritual path 


—Á— 


knowledge of the mi skye ba shes pa 
unborn quality of things 


lack of identity bdag med 


lack of identity in chos kyi bdag med 


phenomena 


marga jhana 


anutpada jhana 


anatman 


dharma nairatma 


E 
— 


GLOSSARY — 519 


lack of identity in the gang zag gi bdag med pudgala nairatma 
' individual personality 
a 


€—————————— 9. 


rere Seo 


| lalaná (lateral channel) rkyang ma 

! latent tendency bag la nyal ba 

| lesser spiritual dngos grub dman pa 

attainments 

i level of abiding gnas pa mi 'gyur ba'i sa 

| without change 

| level of buddhahood spros pa kun bral ba'i 

| awakened in every stong nyid rnam pa thams 

| respect, emptiness free cad du sangs rgyas paisa 

! ofall elaboration 

ias — M n 

| level of continuity bslab pa rgyun gyi sa 

| of training 

1 

| level of refining away gal chen sbyong ba'i sa 
major obscurations 

| level of the basis : brten pa zhi'i sa 

i 


of reliance 


level of the framework dmigs pa 'bras bu 
that ushers in the skye ba'i sa 


fruition state 


level of the improvement 


brtan pa khyad par 
of stability 


du 'gro ba'i sa 


| level of the 


meritorious basis 


bsod nams rten gyi sa 


of the actual nature 


| level of the permeation gdal ba chos nyid kyi sa 


| of phenomena 
| level of the universal rdzogs pa spyi chibs kyi sa 
| range of perfection 
level of unpredictable 'gyur ba ma nges pa'i sa 
change 


NU SEOS 
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Light of Nectar, the | bdud rtsi ‘od zla ba 

Clear Light of the | chen po ‘od gsal ba'i sa 

Supreme Moon Light i 

of Space, level of 

Light of Space, | nam mkhz'i ‘od 

Abiding Totally Like j nam mkha ltar rab 

Space, level of | tu gnas pa'i sa | 


| 
lightness to the touch | regyangba 


lion throne | sengge'i khri 


: | 
livelihood ' "tsho ba | ajiva 


Lord of Secrets | gsang ba'i bdag po | guhyapati 


Lotus Light, Completely | padma'i ‘od rang 

Upholding the Flawless | bzhin gyis dag p2'i | | 
State Pure by Its Very | chos dri ma med pa 
Nature, level of ! yongs su ‘dzin pa'i sa | 

Lotus-Bearing | ma chags padma vairága padmaka bhümi 
One, level of | can gyi sa 
love byams pa maitri 

mad yogic practitioner's | smyon pa'i spyod pa unmatta carya 

conduct 

magnetizing activity j dbang gi las 


maidens’ feast gzhon nu ma’i ston mo | 
| | 
majestic lion | seng ge rnam bsgyings | 


major marks of perfect | mtshan bzang po so gnyis | dvatrimSadvara laksana 
form, thirty-two 


manifest enlightenment | mngon byang abhisambodhi | 


manifest enlightenment | stong pa nyid las 
through emptiness byang chub pa 


MCN MARNE: ea | 
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manifest enlightenment | zla ba las byang chub pa 


through the lunar energy 
manifest enlightenment | nyi ma las byang chub pa 
through the solar energy 


manifest enlightenment 
through the 


symbolic emblem 


phyag mtshan las 
byang chub pa 


manifest enlightenment 
through the totality 
of the kayas 


sku yongs rdzogs las 
byang chub pa 


manifest timeless 
awareness 


manifestation 


manifesting within 
its own true nature 


rang ngor snang ba 


manifesting within the 
perception of someone 
else's consciousness 


gzhan gyi rnam 
rig la snang ba 


mara of afflictive 
mental states 


nyon mongs pai bdud 


mara of the gods child 


Iha'i bu'i bdud devaputra màra 


mara of the Lord 


‘chi bdag gi bdud 
| of Death 


mara of the mind- phung po'i bdud skandha mara 
body aggregates 
masculine energy khu ba rasa 


master of awareness lus kyi rig 'dzin kaya vidyadhara 
in a physical body 
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. 1 , . , - - | . - | 
masterofawarenessin | ‘dod pai rig dzin kamadhatu vidyadhara ! 
the realm of desire | 

| 
‘ 
master of awareness : rin po che’i rig dzin ratna vidyadhara | 
of the jewel 
master of awareness padmai rig 'dzin padma vidyadhara 
of the lotus | 
master of awareness ral gri'i rig 'dzin khadga vidyadhara | 
of the sword | | 
| 
master of awareness | jei rig dzi vajra vidyadhara | 
of the vajra | | 
| master of awareness | "khorlo'i rig ‘dzin cakra vidyadhara | 
! 
| ofthe wheel i 
| 
master of awareness still | rnam smin gyi rig dzin vipaka vidyadhara 
subject to the complete | i 


maturation of karma 


master of awareness | rdzas kyi rig dzin dravya vidyadhara | 

through material means | 
. ! b e - * ~ L4 L-d 

master of awareness with | tshe dbang rig dzin āyurvaśitā vidyadhara | 

power over longevity | 

——————————— —————M———— 

' master of mahamudra phyag chen rig 'dzin mahamudra vidyadhara | 

awareness i 

| 

ere i iar i 

master of spontaneously | lhun grub rig dzin anabhoga vidyadhara i 

present awareness | 

I——— Á— — 

| 5 l | 

maturation | smin pa paka 

meaning, level of ! don gyi sa artha bhümi 

| 

meaningful objects | don artha | 

of spem | 

EE E ————— M —— 

"oen sgom pa bhavana i 

1 

* bd * . ° - e | 

j meditative absorption ting nge 'dzin samadhi 


meditative absorption as | "bar chen mnyam 
a great equalizing blaze pai ting nge ‘dzin 
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meditative absorption as | phyag rgya zil gyis gnon 
a seal that overwhelms pai ting nge ‘dzin 


chos nyid sna tshogs 
pai ting nge dzin 


meditative absorption as 
manifold aspects of the 
actual nature of reality 


meditative absorption 


‘od ’bar ba'i ting nge dzin 
blazing with light 


rnam par bkod pa rang 


meditative absorption 
called “the total array snang rol pa zhes bya 
that is the display of bai ting nge dzin 


natural manifestation" 


meditative absorption 


'khor lo chen po'i 
like a mighty wheel 


ting nge dzin 


glog gi phreng ba'i 
ting nge dzin 


meditative absorption 


like bolts of lightning 


yid bzhin gyi nor bu'i 
tog gi ting nge dzin 


meditative absorption 
like the pinnacle point 
of a wish-fulfilling gem 


meditative absorption 


seng ge rnam par bsgyings 
of a majestic lion 


pai ting nge dzin 


meditative absorption 
of suchness 


de bzhin nyid kyi 


ting nge dzin 


m amme ae etta amens terreas senna Meets eet etat tet tie WARE tet ame OU? 


meditative absorption rgyal mtshan gyi 
of the manifest rtse mo rnam par rol 
display of the peak pai ting nge ‘dzin 


of a victory banner 


LA 
meditative absorption of 
universal manifestation 


kun tu snang ba'i 
ting nge dzin 


meditative absorption 
that brings courage 


dpa’ bar gro ba'i 
ting nge dzin 
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melting bliss 


mental analysis dpyod pa 


mental body 
mental continuum 
mental events 
Merging with Genuine 
| Awareness, the Epitome 


of Self-Knowing 
Discernment, level of 


| zhu bde 


| yid kyi lus 


sems byung 


so so'i bdag nyid rig 


| 
| pa rnal ’byor pa'i sa 


. . [LJ | * 
meritorious basis, level of | bsod nams rten gyi sa 


mind vajra 


mind-body aggregates 


mindfulness 


— 


minor marks of 
perfect form, eighty 


miraculous powers rdzu 'phrul 


mirage 


mirrorlike timeless 
awareness 


mode of freedom 


mode of liberation 
| in beauty 


—LBIÉÀ———-———— 


ind 
rum 


sems 
j thugs rdo rje 


phung po 


| dpe byad bzang 
| po brgyad cu 


smig rgyu 


me long lta bu'i ye shes 


| bzhad gad 


ı grol tshul 


mode of liberation 'gog pa'i rnam thar 


associated with cessation 


| sdug pa'i rnam thar 
| 


citta 

citta vajra 
skandha 
smrti | 


asityánuvyarijana 


rddhi 


marici 


adarsa jfiana 


hasya 


oo erame e 


nirodha mokşa ' 
i 


śubham vimoksa 
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ttt À 


ceed enemman an cta 


modes of liberation in gzugs med kyi 
formlessness, four rnam thar bzhi 


catvari arüpya vimokşa 


mode of liberation 
in what has form 
regarding form 


gzugs can gzugs la 


lta bzi rnam thar 


mode of liberation 
in what has no 
regarding form 


gzugs med gzugs la 
lta ba'i rnam thar 


moon free of obscuration 


zla ba sgrib bral 


candra nirāvaraņa 


most subtle habitual 
patterns of change 


chags phra mo 


j j sems g.yo ba'i cha 
motivation awakening "bras bu'i sa nas 
on the level of sems skye ba 
the fruition 
motivation awakening gzhi'i sa nas sems skye ba 
on the level of 
the ground 
motivation awakening lam gyi sa nas 
on the level of the path sems Pr M ba 


mundane meditation Cr c ME rten pa'i sgom pa laukika bhavana 


mundane path jig rten pai lam laukika marga 


mundane path of jig rten pai sgom lam laukika bhavana marga 


meditation 


naive affirmation - rtag par lta ba śāśvata drsti 


natural occurrence rang bzhin du (yod pa) 
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Neither Perception "du shes med 'du neva samjfanásamjfiana | 
Nor Nonperception shes med min 


nirmanakaya of birth 


nirmanakaya of skill 


no dualistic framework advaya 


no independent nature 


nominal aspect of 
the actual stage (of 
meditative stability) 


dngos gzhi tsam po ba 


nominally imputed prajiapti 

nonconceptual | rtog pa med pa akalpana 

nonconceptual rnam par mi rtog nirvikalpaka 
. awareness pa(’i shes pa) 

nonduality E gnyis su med pa advaya 


nonlimited state of 
supreme enlightenment 


| mi gnas pai byang 
i chub chen po 


nonobjectifiable bltar med pa 


nonrecognition ma rig pa avidya 
of awareness 
nonreferential dmigs pa med analambana karuna 


compassion | pai snying rje 
t 


nonreturner phyir mi ‘ong ba anagamin 


nihilistic denial chad par lta ba uccheda drsti 

nine moods of dance gar gyi nyams dgu nava natakabala 
nine successive stages of | mthar gyis gnas pa'i navanupirva vihara 
meditative equipoise snyoms par jug pa dgu samapatti 


i 


nonsubstantial 


poe 
| 


nonthematic phase of 
stage of completion 


nonvacillation 


not acting 
not coming 
not going 


——— 


not insignificant 


not involving subject- 
oriented perception 


| not manifesting 


————— 


not manifold 
not proliferating 


not relying on any 
other circumstance 


tri T MM e € MÀ 9 e a 


not remaining 


Nothingness 


€ ————— 


numbing, activity of 


m e I Pa Mr Pa — "€i À"e e TTC SS 
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abhava 


dngos med 


g.yo ba med pa 


mi mdzad pa 


mist | 


mi ‘gro ba 


ettet cement —— "P UP —ÀÓt e MÀ À— À— n À——snt€ —— 


cung zad med pa 


yul can ma yin pa 


mi snang ba 


e M MM M—Ó— e eo DÀ HÀogÀ — € artà Par À nti à Ur PP. t n tat Pooh PIDE PP HIS tt eh ha a $ 


du ma med pa 


mi 'phro ba 


gzhan las ma byung ba 


mi gnas pa 


rmongs par 'gyur pai las 


nurturing rjes su dzin pa anugraha 


objectionable actions 


obscuration 


——Ó—Ó———— 


obscurations to 
meditative equipoise 


kha na ma tho ba 


sgrib pa 


avarana 


snyoms 'jug gi sgrib pa 


samapattyavarana 
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offering to the goddesses | rigs ldan ma mchod pa 


of the family | 


obvious form | gzugs rags pa | 


omnipresent 


kun tu gro ba sarvatraga | 


| 

omniscience | thams cad mkhyen pa sarvakarajüàta | 
Omniscience Itself, | thams cad mkhyen | 
the Supreme State of ! pa nyid od gsal 

Utter Lucidity, level of | ba chen po'i sa 


i 
* 
: | 


once-returner : phyir ong ba sakrdagamin | 
One Endowed with ı ye shes Idan 
| Timeless Awareness | i 
One of Brilliant : legs pa'i blo gros sádhumati | 
Intelligence | | 
One Who Has Gone Far | ring du song ba düramgama | 
One Who Makes | mngon du gyur pa abhimukhi | 
Evident | 
One Who Meets sbyang dka ba sudurjaya 
the Challenge | 
oneness | gcig pu/gcig pa ekakin 
one-pointed absorption | dod pa'i sems rtse gcig pa | 
of the realm of desire | i 
i ameman i 
one’s own body endowed | rang lus thabs ldan | 
with skillful method - | 
| optical illusion | mig yor pratibhasa | 
ordinary consciousness | rnam par shes pa vijfiana : 
| ordinary individual | so so skye bo prthagjana : 
| original purity ka (nas) dag (pa) |] 


pacifying activity | zhi ba'i las 
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path of accumulation tshogs kyi lam sambhara marga 


path of complete "ram grol gyi lam vimukti marga 
freedom 
path ofconsummation : mthar phyin pa'i lam niryati marga 

| path of distinctive | khyad par gyi lam visesa marga 

| features i 


PEIE A DEE A VEE A UE 
path of linkage : Sbyor bai lam 


att MÀ M eee aG aeee eee ' meee $ 
` 


prayoga marga 


path of meditation | sgom pa'i lam 


| path of no more training | mi slob pai lam 


path of seeing | mthong ba'i lam daráana marga 
path of the herald pho nya’i lam düti marga 
path that leads in . bgrod pa gcig pai lam ekayana marga 
only one direction 


pathway of complete rnam grol gyi lam vimukti marga 
freedom 
pathway without bar chad med lam anantara marga 
obstacles 

| pathways of light ‘od rtsa prabhanadi 

i . 
patient acceptance - bzod pa ksanti 


patient acceptance . chos shes pai bzod pa 
producing an 

understanding of 

a phenomenon 


dharma jñāna ksanti 


patient acceptance rjes su shes pai bzod pa anvaya jiana ksanti 
producing subsequent 

| understanding 

1 

| : ! s "M 

| peak experience rtse mo murdhan/mirti 


DIES — e : 


| perceived objects gzung ba(’i yul) gráhya visaya 


4 
eM 


€ € ——————————S 
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1000 tanase gunt qe pas pe pio oo tmt etr 


perceiving mind dzin pa'i sems | grahaka citta 


perceiving subject dzin pa | grahaka 


perceptions, aggregate of 


'du shes kyi phung po | samjfia skandha 


perceptual processes skye mched dyatana 


——— 


sambuddha 


————— ÓÁÓÓ— 


permeation of the 
actual nature of 
phenomena, level of 


n ——— e emra nt à" em arte I tata PI IUS Seas TU E rra t s m 


phases that anticipate the 


nges 'byed cha mthun 
decisive breakthrough 


physical body 
that is the natural 
consequence of karma 


rnam smin gyi lus 


pinnacle of conditioned 
existence 


srid pa'i rtse mo bhavarga 


— 


——Á——— oe 


akanistha 


pinnacle pure realm 


eene te ammat tar ———— eran, —————SHáÀÓÁÓ 


Pinnacle State of the 


gzugs khams kyi 'og min | rapa dhatvakanistha 
Realm of Form 


| 
—————— ———————— 


pith instructions man ngag upadesa 

phur bus gdab pa 
positive factors that thar pa cha mthun | moksa bhagiya ku£ala 
anticipate liberation gyi dge ba | 
positive foundation that | thar pa cha mthun moksa bhagiya í 
anticipates liberation pai dge rtsa kusala mila 


power stobs 


sarin im rente egit nhe ve ot tht Ha tomes m notte e ssn tty rette rti m apte rhe = 


xx P— —áÁ(— — an 


power of complete recall 


power of knowing all 
modes of being, whether 


those of deeply ingrained 


afflictive states or those 
of completely refined 
states of enlightenment 


power of knowing death, 


transition, and rebirth 


power of knowing paths 
that lead to all destinies 


power of knowing that 
all that is corruptible 


has come to an end 


power of knowing the 
aspirations of beings 


in all their variety 


power of knowing 
the greater or lesser 
capacity of beings 


power of knowing 
the inevitable 


| consequences of karma 


power of knowing the 
temperaments of beings 


in all their variety 


power of knowing 
what is appropriate 
or inappropriate 
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- gzungs kyi stobs dharani bala 


kun nas nyon mongs pa 


| dangrnam par byang bai 
j tshul mkhyen pa'i stobs 


| zhi ba zag pa zad pa 
; mkhyen pai stobs 


, mos pa sna tshogs 
. mkhyen pa'i stobs 


dbang po mchog dman 
mkhyen pa'i stobs 


| khams sna tshogs 
| mkhyen pa'i stobs 


gnas dang gnas min 


į mkhyen pa'i stobs 


— — 


power of recalling 
former lifetimes 


powerful master of 


the eight levels 


powerful mastery 
of desired goals 


sngon gyi gnas rjes su 
| dran pa mkhyen pa'i stobs 


! sa brgyad kyi 
| dbangphyug 


| 'dod pa'i dbang phyug 


las kyi rnam smin 
mkhyen pa'i stobs 
! 
| 
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powerful mastery of sku yi dbang phyug | 
enlightened form | 
powerful mastery of thugs kyi dbang phyug | 
enlightened form | 


powerful mastery of 
enlightened speech 


powerful mastery of rdzu 'phrul gyi 
miraculous powers dbang phyug | 

| 
powerful mastery kun tu gro ba'i | 
of omnipresence dbang phyug 


t €———Ó — — 9 — — Y comes +1304. Ht —— ÁrÓ—ÓÀÓ—PÓÓ—"!À "PH I aaa eaa aa 


powerful mastery of skyed paidbang phyug | 
positive influence | 


powerful mastery gnas kyi dbang phyug | 
of states of being | l 


practitioners who make 
an instantaneous leap 
of understanding 


cig car ba 


practitioners who 
progress developmentally 


€ —— MÀ a a aa 


rim gyis pa 


practitioners who 
progress in leaps 
and bounds 


Ed 


rang rgyal/rang | pratyekabuddha 
sangs rgyas 


pratyekabuddha 


pratyekabuddhas bse ru lta bu'i rang rgyal khadga visana kalpa 
who dwell alone | pratyekabuddha 
like a rhinoceros 

| 
pratyekabuddhas tshogs spyod pa'i | vargacarin 
who live in groups rang rgyal | pratyekabuddha 
precious word tshig dbang rin po che | 
empowerment | 


A. 


| presence | bdag atman d 
i presenting the | zhi ba'i lam ston pa 
l path to peace 
þema siret 
| pride | nga rgyal 
| primary afflictive states rtsa ba'i nyon mongs 
— 
| primordial freedom, | gdod mz'i grol sa 
| level of | 
ie ——————— 
| primordial unity j Zung jug | 
i primordial unity as the rdzogs pa'i rim pa 
| consummation of all | thams cad kyi mthar 
| stages of completion | thug pa’i zung jug 
| primordial unity in | rtag chad gnyis 
, the nonduality of | med zung ‘jug 
| affirmation and denial | 
| 
| primordial unity in | gzung dzin gnyis 
| the nonduality ofthe — | med zung ‘jug 
| perceived object and | 
| the perceiving subject | 
| | 

primordial unity | dbyings ye zung jug 

of basic space and | 
! timeless awareness | 

| 

primordial unity of | bde stong zung "jug 
i bliss and emptiness | 
ı primordial unity | stong nyid snying 
' of compassion | rjezung jug 
| and emptiness | 
| primordial unity | kun byang zung ‘jug 
| of deeply ingrained i 
| afflictive states and i 
| complete enlightenment | 
| primordial unity | bskyed rdzogs zung 'jug 
| of development 
| and completion | 
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arenes mee 


— 


primordial unity of focus | dmigs pa zung ’jug 


primordial unity of 
illusory body and 
utter lucidity 


sgyu lus dang 'od 
gsal zung 'jug 


primordial unity dngos po dang dngos 

of insight into the med dbyer med du | 
inseparability of what gzigs pai zung jug | 
is substantial and 


nonsubstantial 


— 


primordial unity of 
instantaneous collapse 
and gradual dissolution 


ril rjes zung ‘jug 


primordial unity 
of manifestation 
and emptiness 


shang stong zung jug 


primordial unity of 
meditative equipoise 
and postmeditation 


mnyam rjes zung ‘jug 


primordial unity dran pa dran min 


of mindfulness zung jug 
and its absence 
primordia] unity of dag ma dag zung 'jug 


purity and impurity 


primordial unity of 


samsara and nirvana 


'khor ‘das zung jug 


ieget ine tta nott eh 


primordial unity of 
sleep and waking 


consciousness 


yab yum thabs 


shes zung ‘jug 


primordial unity of the 
masculine principle of 
skillful means and the 
feminine principle of 

sublime intelligence 


primordial unity 
of the object and 


agent of action 


bya byed zung 'jug 


i 
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[J ao a puit NIC TUNER Nie ee late a 
| primordial unity ofthe ' rnam bcas rnam 

| tangible and intangible ; med zung jug 

| primordial unity of | bdag med gnyis zung jug 

| the two aspects of | 

: the lack of identity | 


primordial unity of the | bden gnyis zung jug 

two levels of truth | 

eller eee eee ee 
primordial unity of what | lhag beas lhag 

entails residual traces |! med zung ‘jug 

and what does not | 


primordial unity of i gzugs can dang gzugs 


i 

t 

| = t ze 

. what has form and ; medzung jug 

! what is formless 

! , 

I ——— da endure ui uuu e nr icu pd ctn Dt deu cuis PIC TCEN NEMO I DUE quEE 
: ° Li ° e. de ve 

i primordial unity mi slob pa'i zung 'jug 


' that requires no 
| more training 


———À a 
| primordial unity that  , slob pai zung’jug 

| still involves training | 

em ; | 

| primordially empty : gdod nas stong pa 

€—À a a a T E ——————————H 
I : 

| pristine i gtsang ba $uddha 

i ' 

i i 

| pristine awareness ! ye shes jana 

| production ' skye ba jaci 

i 

i 

| progressing in leaps thod rgal ba 

` and bounds | | 

! 

, progressive dissolution — , *byung bai thim rim 

, of the elements 

eem fp pul ecd et sue 
| proponents of ! dngos por smra ba vastavadin 

| materialist philosophy — ; 

i : 

| | 

| protection circle | srung bzi 'khor lo raksa cakra 
DE 


! proximate cause ; nye bar skyed pai rgyu upajanyati hetu 
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pure awareness rig pa | vidya 
pure awareness reaching 


rig pa tshad phebs 
full expression 


Pure Discerning 
Awareness 


M ——À ——e— ep sim— 


so sor rig pa 


pratisamvid 


pure of any obscuration 


sgrib pa dag pa 


purely nominal btags pa ba | prajñāpti 


MM ÓÀ— MÀ net€À—HnÁ Ji e | À——À— m m $ meee 1 


qualified emptiness 


quasi-nirmāņakäya 


sambhogakāya 


‘od 'phro ba ! arcigmati 


Rahu free of obscuration | sgra gcan sgrib bral | ráhu nirávarana 


indracápa 


indracápa kaya 


reaching the state tathágata 
of suchness 


reaching the state of de bzhin gshegs pa'i sa tathagata bhümi 
suchness, level of 


reaching the state bde bar gshegs pa sugata 
of well-being 


reality just as it is jilta ba (bzhin) 


| 
realization of what has byas pa rtogs paisa | krtavi bhümi 
been accomplished, 


level of | 


realm of buddhahood sangs rgyas kyi zhing | buddha ksetra 
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aoda eee 


realm of desire | dod pai khams kamadhatu 


realm of formlessness gzugs med kyi khams arüpyadhàtu 
EE rjes des M 
recollection of sngon gnas rjes su dran pa | pürvanirvása anusmrti 
former lifetimes 
red energy dmar cha 
"S away major gal TERM ba'i sa 
obscurations, level of | 
| reflection in a mirror | gzugs brnyan darpana bimba 
reflection of ds = chu zla udaka cundis 


moon in water 


reflexive consciousness rang rig svasamvedana 


regarding one's biased 
opinions to be absolutes 


lta ba mchog 'dzin drsti paramarsa 


regarding personal brtul zhugs mchog dzin Silavrata paramarsa 
rules of deportment 
to be absolutes 

spang blang/blang dor heyopadeya 
relative level of reality kun rdzob samvrti 
relative truth/validity kun dzob kyi bden pa samvrti satya 
reliability brtan pa 

| reliance and training | brten slob. 
rendering impotent, | ma ning nyid du 
activity of | bya ba’i las 
rendering mute, Ikugs par 'gyur pa'i las 


activity of | 
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replete with compassion | snying rjes yongs 


su gang ba 
residual traces lhag ma avagesa 
resolution zad pa atyaya 


resolution of phenomena | chos nyid zad pa 
in their true nature 


A À—Á— 


resplendent 
responsiveness thugs rje 
resting in equipoise mnyam par jog pa samadhana 


abos 


roaming through zhing rnams su rgyu ba 
various realms 


E m 9s tt que ttti sonent tapete tem on D oon en apetttm ipti atame Shot ttp iri airs Uber i ttt 


Sanskrit grammar sgra $abda 


secret conduct 


secret empowerment gsang ba'i dbang guhyabhiseka 


seeing, level of dar£ana bhümi 
seeming identity dharmatma 
of phenomena 


seemingly 
autonomous self 


svatantratma 


ePi ense ettet otn terrre etam ertet at soto rtu t 


self-knowing awareness rang rig svasamveda 


sensations, aggregate of | tshor bai phung po vedana skandha 


ettesen tii tiit Pbi e iba Rete eth ror ttn 11 emad ts ok cte, -— atttem itn emot ass a tnr en D ne mnn ma tette tnt ——ÍÀT 


sense consciousness dbang po'i rnam shes indriya vijüana 


ri S d 
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sense fields skye mched dyatana 


serving as a source of 


all that is wished for 


— 


: dod dgur sgyur ba 


seven aids to 
enlightenment 


byang chub yan lagbdun | sapta bodhyanga 


kha sbyor yang lag bdun 


ma dag pa’i sa bdun 


seven ramifications 


of bliss 


bde ba'i yan lag bdun sapta sukhanga 


seven ramifications of 


mdzad pa'i don bdun 
enlightened deeds 


sapta karyartha 


seven vajra attributes rdo rje'i chos bdun 
siddha (accomplished 


master) 


grub thob 


single guideline bslab bya gcig rim 


of training 

moa 

emira prse CM NNNM 
six aspects of passiọn rjes chags rnam pa drug 
Six Branches of Union 


sbyor ba yan lag drug | şadañga yoga 


^ 


nr —— ——— 


six distinctive attributes | khyad chos drug 


sad visesana 


six levels of deeper 
discernment 


mgnon par shes pa drug sad abhijfia 


€ aaae i a 


six levels of meditative 


bsam gtan sa drug 
stability 


sad dhyana bhümi 


six states of recollection | rjes dran drug 


sad anusmrti 


m —À——À 


pha rol tu phyin pa drug 


six transcendent 


sad paramità 
perfections 
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sixteen degrees of joy dga ba bcu drug $odasa mudita 


sixteen degrees ‘pho ba bcu drug $oda$a samcara 

of transition | 
nanan sens oe Ó t€ peonets a itti a ie ——: 1 

sixteen descending yas babs "jig rten pai | 

gradations of dga’ ba bcu drug | 

mundane joy | 

sixteen gradations bde ba bcu drug Sodasa sukha | 


of bliss 


sixteen gradations 
of transcendent joy 
stabilized upwardly 


sixteen steps skad cig bcu drug Sodasa ksana 


sixty melodious qualities | gsung dbyangs yan sasti brahmasvara | 
of enlightened speech lag drug cu | 


mas brtan ‘jig rten las ‘das 


pai dga ba bcu drug 


slaying, activity of bsad pa’i las | 

soothing calm bsil ba sita MEE 
pen of ecem re kyi 'byung gnas 4 Pee l d 
m pm] o 

akasa 

special realization, khyad par rtogs pa'i sa | 

level of 

sphere of perception spyod yul avacara samjfià 

spiritual mien dngos grub 7 siddhi — ees 

pida being of the pum skyes bu 

consort of awareness 


— ae ny à — 


spiritual deportment brtul zhugs vrata | 
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spiritual deportment kun bzang rig ma'i 
of an all-noble consort brtul zhugs 
of pure awareness 


spiritual deportment rig pai brtul zhugs vidyà vrata 
of pure awareness 


spiritual instructions that | tshul gsum gyi 
concern the three modes | gdams ngag 


spiritual miracle byin gyis brlabs 
` of consecration pai cho ’phrul 
| spiritual miracle of dbang bskur ba'i 
| empowerment cho ’phrul 


spiritual miracle of 
meditative absorption 


ting nge dzin gyi 
cho 'phrul 


spiritual miracle 


mchod pa'i cho 'phrul 


spiritual path 


etate a a a 


spiritual potential 


spiritual potential, rigs kyi sa 

level of 

spiritual power stobs 

spiritual practice that sgrib pa rnam par 

completely refines sbyong ba'i rnal ’byor 

away obscurations 

spiritually 

advanced being 

spontaneous Ihun gyis grub pa anabhoga 
accomplishment 


$ravaka, level of nyan thos kyi sa $rávaka bhümi 


——— —— — — À ——-»—£A€(———————D 
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stability brtan pa dhira 


stable abiding in phyir mi ‘ong ba'i anagamin phalastha 
the fruition state "bras la gnas pa 
_of a nonreturner 

stable abiding in phyir ‘ong ba'i bras agamin phalastha 

the fruition state of bu la gnas pa 

a once-returner 

stable abiding in rgyun du zhugs pvi srotápatti phalastha | 

the fruition state of ’bras bu la gnas pa | 

a stream-winner | 

stable abiding in the dgra bcom pa'i 'bras arhat phalastha | 

fruition state of an arhat | bu la gnas pa | 
T" ks PN | — Ó—Í S: 

stage of completion rdzogs pa'i rim pa sampannakrama | 

stage of development bskyed pa'i rim pa utpattikrama 

stage of faith dad pai sa $raddhà bhümi 

state of being worthy gsal bar 'os pa 

due to one’s clarity 

| states devoid of ‘du shes med pa asamjñā 
perception | 
1 


stream-winner rgyun du zhugs pa srotapanna 


mrri $ e —— 


sublime intelligence shes rab prajüa 


rre eerie ter aee mepes  ete t rey tne rette 


sublime joy 


sublime nirmanakaya mchog gi sprul sku 
sublime state of mchog gi dngos grub parama siddhi 
spiritual attainment | 


— 
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| subliminal karma | mi gyo ba'i las neñjya karma 


subsequent knowledge | rjes shes anujhana 
CETUR Pe eee eee 


subsequent | rjes su shes pa anvaya jfiàna 
| understanding | 


subsequent sdug bsngal la duhkhenvaya jfiàna 
understanding rjes su shes pa 

| of suffering i 
subsequent | kun ’byung la rjes samudayenvaya jfiana 
understanding of | su shes pa 
the all-pervasive i 
origin of suffering | 
subsequent | 'gog pa la rjes su shes pa nirodhenvaya jiiana 
understanding of the | 
cessation of suffering i 


subsequent — — | lamla rjes su shes pa 
understanding of 


| thespiritual path 


| margenvaya jana 


substantial existence ! rdzas yod drayasat 
substantial existence | gang zag rdzas yod drayasat pudgala 
of the individual 
subsumed model bsdu bya Po 
subsuming model | sdud byed 
subtle channels | rtsa nadi 
de i ÁÁ————— M ———— eee" 
subtle energies rlung vàyu 
subtle trait | mtshan ma nimitta 
| 
| subtlety, level of | srab pa'i sa 
i —— 
subtlety of form | phra mo'i gzugs 
| de bzhin nyid 


suchness itself 


| suffering sdug bsngal 
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summoning, activity of | dgug pa'i las | 


- * | 


sun free of obscuration 


nyi ma sgrib bral 


surya niravarana 


HeOeOTOn t enteo soo totg smt te ON ee tae tnam SHEED SITES PUR c EP hte ots th oenen ommna ——— € €—  —— `" 
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meer rese tem qnam eeraa itas mereen 


support asraya 


supreme afflictive states 


mahaklega 


nyon mongs chen po 


| 
Supreme Assembly yi ge khor lo tshogs | 
of the Circles of chen gyi sa ! 
Letters, level of | 
supreme delight dgyes pa chen po mahapriya 
COENE dud a e LE IT IP 
supreme immersion rnal 'byor chen po mahayoga | 


| in genuine being 


supreme innate 
compassion 


thugs rje chen po | mahakaruna 


Supreme Meditative 


ting nge 'dzin chen po'i sa 
Absorption, level of 


mahasamadhi bhümi 


supreme passion, path of | ‘dod chags chen po'i lam maháraga marga 

Supreme Timeless ye shes chen po'i sa mahajfana bhümi 
Awareness, level of 

supreme transference ‘pho ba chen po mahasamcara 

supreme unity ofinnate | dag mnyam chen po 

purity and equalness 

supremely empty stong pa chen po 


surpassing the pinnacle 


M Ó— —— n 


rene rete onthe mie 


brda’i sa 


e—a 


symbol, level of 


symbolic emblem 


phyag mtshan 


nes ss tata € ——— semanas ines m ts 


| taking a firm stance | btsan sa zin pa 
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| tantra of sublime 

ME" . 

| intelligence 

i 

| tantra of the yoginis 

| l 

i 

| tantric conduct 

| 

AEE for 

' completely refining 
. behavior patterns 

, ten extraordinary 


| aspects of knowledge 


, ten factors that require 
' no more training 


t ten great pillars who 
' upheld the lineages 
: of explanation 


eme t S MÀ atti se iin ttes estt tents 


_ ten indications of 
utter lucidity 

_ ten kinds of control 

— S 

. ten kinds of 


spiritual practice 
ten powers 
` ten states of total 


immersion 
— 


! terror 
[ 


| thematic phase of 

i stage of completion 

RUM 
things in all their 

, multiplicity 


CÓ 


! shes rab kyi rgyud 


rnal 'byor ma'i rgyud 


prajňā tantra 


yogini tantra 


spyod pa rnams 


sbyong gi dmigs pa 


shes bcu thun 


mong ma yin pa 


asadharana daga jñāna 


mi slob pa'i chos bcu daśāśaikşa dharma 


| bshad brgyud kyi 
ka chen bcu 


etre ÀÀ À—À 


m meea HM 


od gsal gyi rtags bcu 


dbang bcu daśa vaśitā 


— 


chos spyod bcu 


dasa dharmacarya 


zad pa bcu 


f —— 


‘jigs su rung ba 


mtshan bcas rdzogs rim 


ji snyed pa 
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thirteenth level of | beu gsum rdo rje | 

the vajra holder | dzin paisa | | 
i 

thirty-seven factors | byang chub phyogs | saptatriméa 

that contribute to | kyi chos so bdun 

enlightenment 

thirty-six deeds i mdzad pa sum 


bodhipaksaka dharma 
| 
i 
| 
| 


| 
j bcu rtsa drug 


Thirty-three Gods ' sum cu rtsa gsum trayastrimsa devah 


thirty-two qualities * bral bæi yon tan : dvatrimsa | 
due to divestment ; sum cu so gnyis | visamyoga guna | 
ETC RO dle iM eu 

. | a 
thorough pliancy | shin tu sbyangs pa 


thorough training | yongs su sbyong ba | 

-- —— 

| those to be guided : gdul bya vineya | 
TREES IPTE Sea are PUES tec ina Saar csc a eal esti 

; three applications | dran pa nye bar trismrtyupasthana | 

| 


of mindfulness ` bzhag pa gsum 


three aspects of faith i dad pa gsum 
— een 
i 
| three avenues to i rnam par thar | trivimoksa mukha 
liberation t paisgo gsum | 


Three Compilations | sde snod gsum | tripitaka 


! ma ‘dres pai dran pa 
applications of | nye bar bzhag pa gsum 
mindfulness : 


| 

| 

MC REED EM PINE ME 
three distinctive | i 
| 

| ! 

| i 


M t at cta aem aa ae itt a tir 


MÀ ——ÓÀÀ € ——MÀ —À— X 
! 


threc factors of object, | bya byed las gsum 


i agent, and action i 


three factors that need : bsrung ba med pa gsum treraksana 
| not be closely guarded | 
| ———————-4 eem 
| three guidelines i bslab bya gsum rim | 
| 


of training 


| 
| 
| 
"EUN acai: 
| 


| three higher trainings 
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lhag pai bslab pa gsum tredhisiksa 


three points to be known | shes bya gsum rim ae 


| three pure levels 


three resultant stages in 
the realm of formlessness 


| three stages of 


| meditative absorption 


three successive steps 
of subtle experience 


three yogas 


es —Á 


threefold miraculous 
display 


threefold purity 


T ——Tn t 


! time 


timeless awareness 


timeless awareness 
as the basic space 
of phenomena 


timeless awareness as 
ensured fulfillment 


timeless awareness 
as equalness 


timeless awareness vajra 


| total enlightenment 


ni ctp tastes ab. tine orinn a VU atte pe ta sn a ap arr p et 


Total Illumination, 
level of 


Total Illumination, the 
Lovely and Supreme 
Orb of the Sun, level of 


trigfuddha bhümi 


dag pa'i sa gsum 


gzugs med kyi 


"bras bu gsum 


S: 


— (GÓP ER REPRE 


trerüpyaphala 


ting nge 'dzin gsum 


snang ba gsum 

yo ga gsum triyoga 

cho ’phrul gsum tripratiharya 
dag pa gsum 

dus 


ye shes 


chos dbyings ye shes 


bya ba grub pa'i ye shes 


mnyam nyid kyi ye shes 


dharmadhatu jfiana 


krtyanusthana jñāna 


samata jüana 


rdzogs pa'i byang chub 


M M € ————M€——À € « «à € 9081 0o o I À anenssoss0run termasenaes oreo 


kun tu 'od kyi sa samantaprabha bhümi 


kun tu ‘od nyi ma'i 
dkyil 'khor chen 


po mdzes pa'i sa 
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total immersion in i shin tu rnal 'byor gyi sa 

genuine being, level of — | 

total positivity kun tu bzang po samantabhadra 
total recall through sngags kyi gzungs mantra dhàrani 
mantra 


total recall chrough 


meaning 


| don gyi gzungs artha dharani 


total recall through 


ksanti dharani 
patient acceptance 


total recall 


vakya dharani 
through words 


total victory | 


[ 
transcendent | "jig rten las'das pa lokottara 
l 


ł 
transcendent and ! bcom ldan das 
accomplished conqueror i 


bhagavat 


lokottara marga 


transcendent path jig rten las 'das 
of meditation paisgom lam 


lokottara bhavana marga 


paramica 


transcendent perfection | pha rol tu phyin pa 


transformative phase 


| chod pa'i sgyur ba 
of decisiveness 


transformative phase ! mos pa'i sgyur ba 


of dedicated interest 


transformative phase "jug pai sgyur ba 
of engagement 


transformative phase | sgyur ba'i sgyur ba 
of transformation 
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true attainment yang dag thob pa nyid MUN 
| twelve aspects of the bden don rnam 
meaning of truth pa bcu gnyis 


twelve hundredfold 
qualities 


yon tan brgya 
phrag bcu gnyis 


e 


| twelve links of rten brel yan lag dvadasanga 

| interdependent bcu gnyis pratityasamutpada 

| origination 

| twenty-five factors of "bras bu'i chos nyer Inga paficaviméati 

| the fruition state phala dharma 
twenty-four major | gnas chen nyer bzhi 

| sacred sites 

Ip 
twenty-one aspects zung 'jug nyer gcig ekavimáati yuganaddha 
of primordial unity 


| twenty-one categories zag med nyer gcig ekavimSati anastrava 
| of incorruptibility 


two guidelines | bslab bya gnyis rim 
| of training | 
two kinds of lack | bdag med gnyis dvayanatma 
of identity | 
two levels of truth bden pa gnyis 


twofold purity dag pa gnyis Idan 

twofold spiritual tshogs gnyis gsog pa 

development 

ultimate level of reality don dam paramartha 


ultimate truth don dam gyi bden pa paramartha satya 


unaffectedness gyin ‘da ba 
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unassessablefrom any — ; gnyissu dpyad du med pa 

dualistic perspective 

unceasing gag pa med pa anirodha 
unchanging i mi 'gyur ba avikarana 
uncontrived ma bcos pa akrtrima 


understanding of | chos shes pa 
a phenomenon 


(that is, a Truth) 


dharma jiiana 


understanding of the 
phenomenon of suffering 


sdug bsngal la 


chos shes pa ' 


duhkha dharma jfiana 
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understanding of | kun'byungla chos shes pa | samudaya dharma jñāna 
the phenomenon i 


of the all-pervasive | 
origin of suffering 


understanding of the 
phenomenon of the 
cessation of suffering 


| 'gog pala chos shes pa 


nirodha dharma jñāna 


understanding of 
the phenomenon of 
the spiritual path 


márga dharma jfiàna 


| lam la chos shes pa 


unelaborate | spros med aprapafica 
unelaborate | spros med kyi dbang aprapaficabhigeka 
empowerment | 
aoe [amen [ 
uninterrupted | rgyun mi chad pa avicchinna 
ens | gcig UR E 
unity of E eee sukha-sünyată 
emptiness | 
unity of M pus nyid snying rje ayaa kaia 


and compassion | 


| unity of lucidity 
| and emptiness 


unity of skillful means 


and sublime intelligence 


unity of sound 
| and emptiness 


ps of subde 


| energy and mind 


unity of the 
manifestation of things 
| and their emptiness 


| universal range of 
; perfection, level of 


‘ 
[] 


| unobstructedness 
h- 
i ° 

| unpredictable 


| change, level of 
| 
| 


: unqualified emptiness 
— a 


i unrefined 
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| Unsurpassable 
i Light of Sublime 


; Intelligence, level of 


i Awareness, level of 


l unwavering 


" 
— 


rr E aane am ra re rr ara tare Poi 


. upward inclusion 
, of approaches 
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; utter lucidity 
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ma sbyangs pa 
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na med pa'i sa 
| 
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: | ye shes bla ma'i sa 
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| gsal stong bhasvara-sanyata l 


thabs shes upāya-jñāna 


grags stong nada-siinyata 


rlung sems 


snang stong abhàása-sünyata 


rdzogs pa spyi chibs kyi sa 


——————————— 


— 


'dus ma byas pa asamskrta 


— — 


thogs pa med pa asakta 


- 


| gyur ba ma nges pai sa 


| rang stong 


| migyo bà acala 


iri i € — Án i 


theg pa yar Idan 


| odgsal prabhasvara 
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Utterly Joyful One | rab tu dga ba ps 


utterly liberated state 
of authentic mind 


| yang dag pai sems shin 
! tu rnam par grol ba 
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ree S e tÀ—. 


——— a 
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pramuditā 


samyag vimukti citta 


e —Ó—À 


utterly liberated | yang dag pai shes rab samyag vimukti prajfia 
state of authentic | shin tu rnam par grol ba 
sublime intelligence | 

| prabhasana 

| 
utterly lucid by | rang bzhin gyis ‘od gsal ba | 
its very nature i 

ELE a UCM MED CE cese meret s cru eee e mier Se EE Ee 
utterly unelaborate | rab tu spros med pratyaprapaficabhiseka | 
empowerment i kyidbang 
vajra embodiment of "ja lus rdo rje'i sku indracápa vajrakaya | 
the rainbow body | 
PETTEN FRE Pie ee ere NOE] AIEE A AE 

vajra herald | rdo rje'i pho nya mo vajradüti | 


| rdo rje dzin gyi sa 


vajradhrk bhümi 


| Vajra Level | rdo rje'i sa vajra bhümi 
Vajra Light, Delighting — | rdo rje'i'od yid dga ba'i sa I 
the Mind, level of | 
vajra pinnacle | rdo rje rtse mo vajra sikha | 
vajrakaya rdo rje'i sku vajrakaya 
vajralike samadhi | rdo rje lta bu'i vajropama samādhi | 
| ting nge dzin | 
l 
valid cognition | tshad ma pramana | 
| e 
vase empowerment | bum pa'i dban kalasabhiseka | 
Se Minden eade cde —————— es ———— ———————— P 
vault of the basic space don dam pa'i | 
of ultimate reality mkha’ dbyings | 
| 
very threshold of | rgyun gyi mtha’ | 
enlightenment i | 
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visions of utter lucidity ‘od gsal gyi snang ba a 
vividly present Ihang nge ba as 


way in which things gnas tshul 
actually abide 


way in which 


things appear 
| what does not i 


niravasesa 
| entail residue 


what entails residue 
white energy ae 
will to be free nges par 'byung ba 
wisdom born of smon gnas mkhyen pa pranidhijna 
aspiration 

mum cessation 'gog pa med pa anirodha 
wrathful activity drag po'i las 


yoga of affirming one's rigs chen 'byed 
spiritual birthright pai rnal ’byor 
yoga of perfecting rtsal chen rdzogs 
supreme dynamicenergy | pairnal'byor 
yoga of receiving the lung chen thob 
supreme transmission pai rnal'byor 
yoga of supreme dbugs chen 'byin 
inspiration pai rnal 'byor 


yoga of the mind's 'dun pa sems kyi 
directed intent rnal 'byor 


yoga that is the very thabs dang shes rab 
epitome of skillful means | bdag nyid rnal 'byor 
and sublime intelligence 
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zhing skyes kyi 


| rnal'byor ma 


yoginis born in 


SN 
| 
pure realms 


| youthful vase body | gzhon nu bum pa sku 
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NOTES 


. Kongtrul, Autobiography of Jamgón Kongtrul, 131. Lama Karma Ngédón was 


Karma Ngédón Tenpa Rabgyé (1808-1864), the first Dabzang incarnation of the 
Kagyü tradition; the incarnation line survives to this day, the fourth incarnation's 
having been born in 1996. 


. "Later, I offered this to my lord guru for his inspection, and on that occasion he 


gave me great encouragement, saying, “This is definitely due to the blessings of your 
spiritual masters and the power that comes from having the dakinis open up your 
subtle channels. We will call this The Treasury of the Knowable, the first of the five 


great Treasuries you will produce. Now you must write your own commentary to 


it.” Ibid. 


. See the colophon to the entire work, in the present volume. 
. Kongtrul, Autobiography of Jamgón Kongtrul, 176. 
. The Treasury of the Knowable (Shes bya mdzod). For this series, the translation 


"Treasury of Knowledge" has been chosen; the original title, however, refers not so 
much to knowledge (shes pa) per se as to what it is that is or can be known (shes 
bya). 


. The Encompassment of All That Is Knowable (Shes bya kun khyab). This is the famil- 


iar short form of the complete title of the source verse, the Encompassment of All 
That Is Knowable: A Treatise That Sets Forth tbe Three Higher Trainings in an Excel- 
lent Manner, being a Treasury of the Precious and Sublime Speech [of the Buddhaj, 
Compiled from All the Avenues of the Spiritual Approaches (Theg pa'i sgo kun las btus 


pa gsung rab rin po che’i mdzod bslab pa gsum legs par ston paï bstan bcos Shes bya 
kun khyab). 


. An Infinite Ocean of the Knowable: A Comprehensive Summary That Concisely Elu- 


cidates the Source Text, the “Encompassment of All That Is Knowable" (Shes bya kun 
la khyab pai gzhung lugs nyung ngu’i tshig gis rnam par grol ba legs bshad yongs du 
Shes bya mtha’ yas pa'i rgya mtsho). 


. Kongtrul, Autobiography of Jamgón Kongtrul, 263. For the tables of contents for the 


Five Treasuries, see ibid., 263-75 and 515-31. 


. That is, the Treasury of Knowledge. 
. This introductory section is contained in Kongtrul, the Treasury of Knowledge: 


Book One: Myriad Worlds, 79-89. It is a commonly said that the Buddhist teach- 
ings are positive under any and all circumstances (“good in the beginning, good in 
the middle, and good in the end”), and this theme is applied to individual works, 
with the introduction being the first of the three parts, the main body of the work 
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(in the case of the Treasury of Knowledge, the ten books, each with four parts, that 
constitute the series) being the second, and the conclusion being the third. 

The conclusion is included in the present volume. 

Kongtrul, Autobiography of Jamgón Kongtrul, 263-64. 

Ibid, 77. . 

Kongtrul bases his discussions of the Sarma interpretation of the Vajrayana to 
a large extent on the writings of Kagyü masters, especially the third Karmapa, 
Rangjung Dorjé (1284-1339). . 

Guenther, Treasures on the Tibetan Middle Way, 42. 

Iam indebted to Acharya Lama Tenpa Gyaltsen of Naropa University and Nitartha 
international, currently resident in Boulder, Colo., for the following discussion. 
Zhe chen dbOn sprul ’Gyur med mthu stobs rnam rgyal (b. 1787). 

Kongtrul, Autobiography of Jamgón Kongtrul, 29. 

Ibid., 64. 

"Jam dbyangs mkhyen brtse'i dbang po (1820-1897). 

The Tibetan calendar is based on a sixty-year cycle, derived from the combination 
of a cycle of twelve animals in conjunction with five elements. The Fire Hare Year 
is considered year one of any given cycle. 

Ibid., 147. 

See Kongtrul, Jamgón Kongtruls Retreat Manual, 103-12. 

This source is also known as the Heart Essence of Secrets (Skt. Guhyagarbha; Tib. 
gSang ba'i snying po), (Toh. 832), Dg. K., rNying rgyud, vol. Kha, ff. 1rob—132a, 
and is the primary source for the teachings of the Mahayoga approach. 

Tib. 'Od gsal rdo rje snying po. 

Jamgón Kongtrul discusses these stages in detail in Book 8 of the Treasury of 
Knowledge. Parts 1 and 2 of Book 8 (The Foundations of Meditation) are forthcom- 
ing in a translation by Richard Barron. Part 3 has been published as The Treasury 
of Knowledge: Book Eight, Part Three: The Elements of Tantric Practice. Part 4 has 
appeared under the title The Treasury of Knowledge: Book Eight, Part Four: Esoteric 
Instructions. 

That is, the approaches of the sravaka, the pratyekabuddha, and the bodhisattva. 
“States of edification” is another way of referring to higher states of rebirth within 
samsara; “definitive excellence” is a term for the state of complete enlightenment, 
comprising both liberation and omniscience. 

“Corruptible” implies anything that contributes to the development of, or is 
affected by, afflictive states. 

That is, the last four of the five paths—those of linkage, seeing, meditation, and 
consummation (or no more training). 

This distinction is based on whether or not factors to be eliminated are still present 
in one’s makeup; only on the fruition level of buddhahood (that is, the path of no 
more training) are these factors completely eliminated, and so spiritual develop- 
ment is no longer necessary. 

An alternate form, used in compounds, for the primary form pathin. 

The more complete title of this source is the Compendium of the Perfection of Sub- 
lime Intelligence, (Toh. 13), Dg. K., Ses-phyin sna tshogs, vol. Ka, p. s, l. 3. 
“Nominally imputed” refers to something that is only conceptually designated, 
without having any inherent status of its own. 
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According to this quotation from Jfanamitra, the Truth of the Path consists of the 
paths of seeing and meditation. Unlike the experiences associated with the paths of 
accumulation and linkage, only the realization aroused on the paths of seeing and 
meditation is ultimately valid in the perception of spiritually advanced beings. 
Jiianamitra was an Indian Buddhist master who authored two commentaries on 
the Prajfiaparamica Sütras. I have been unable to locate the passage cited in either 
of these commentaries. 

Sherab Bar of Dri ("Bri Shes rab bar) was an eleventh-century Tibetan master who 
wrote commentaries on the Prajfiaparamità Sütras. 

A primary function of mind or consciousness that is karmically neutral but that 


perpetuates habitual patterns and so serves as a support for both karmic potentials 
and their natural consequences. 


Another term for the path of no more training. 

This phase marks the onset of the second path, that of linkage. 

These applications are associated with the cultivation of deeper insight. They are: 
mindfulness of the body, sensations, mind, and phenomena. 

These aspects are: eliminating the negative factors in one's makeup that have already 
come into being, preventing the development of negative factors that have not yet 
come into being, encouraging the development of positive factors that have not yet 
come in to being, and increasing the positive factors that have already come into 
being. 

These four factors are called "bases" because they serve às causes for one's attain- 
ment of five levels of deeper discernment (the supernormal powers)— clairvoy- 
ance, clairaudience, recall of past lifetimes, telepathy, and special powers (such as 
flying, passing through solid matter, and creating emanations). The four bases are 
states of meditation involving intention, diligence, attention, and mental analy- 
sis—states that focus on the elimination of factors in one's makeup that need to 
be eliminated. It is noteworthy that in che Buddhist tradition such powers are 
regarded as natural by-products of meditative absorption but not spiritual goals 
in themselves; rather, they pose the risk of becoming distractions or means of self- 
aggrandizement. 

The “accomplishment of armor" is a term for the way in which a bodhisattva prac- 
tices all six perfections within the context of each of the six. 

The northern continent of Uttarakuru (one of the four continents of the human 
realm in traditional Buddhist cosmology) is excluded because the wealth and pre- 
occupation of human beings in this realm preclude the inclination or leisure to 
pursue spiritual practice. 

The karmic limitations of these beings and those in Uttarakuru are mentioned in 
the Treasury of Abhidharma (chap. 4, vv. 96-98), Toh. 4089 (Dg. T., mNgon pa, 
vol. Ku, p. 28, lines 3-5). Ihe Abhidharma and Vinaya literature contain numer- 
ous references to ancient biases concerning those who fall outside of what society 
deemed normative sexuality. For a study of this and related topics, see Zwilling, 
"Homosexuality as Seen in Indian Buddhist Texts." 

These are discussed below in the context of the second path, that of linkage. 
Buddhist meditation methods can be broadly divided into those that bring a calm 
abiding to one's mind and those that develop deeper insight. (Kongtrul discusses 
these in detail in Book 8, Part 1 of the Treasury of Knowledge.) A standard model for 
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developing calm abiding involves nine methods of resting the mind that culminate 
in a state of complete meditative equipoise. By familiarizing oneself with chis state, 
one comes to a state of meditative absorption that happens of its own accord, with- 
out effort being necessary. This is termed "the one-pointed calm abiding of a mind 
in the desire realm.” Once the bliss of true mental pliancy has arisen, it is termed 
"authentic calm abiding that is included within the stages of meditative stability.” 
An “ordinary individual” is someone who has not yet attained the path of seeing 
as defined by any of the Buddhist approaches; once one attains the path of seeing, 
one becomes a “spiritually advanced being” according to that approach. 
Techniques that refine one’s behavior patterns are used as antidotes to purify one’s 
mind of afflictive states and to prevent their recurrence. The example given is the 
antidote to desire and attachment—that is, to focus on what is unattractive in the 
desirable object. The antidote to aversion is to focus on love; to ignorance, to focus 
on the process of interdependent origination; to pride, to focus on a precise analysis 
of the elements of one’s mind and body; and to indulging in concepts, to focus on 
the inhalation and exhalation of the breath. 

There are four general categories of antidotes: those that involve confrontation, 
elimination, providing support, and distancing. Antidotes involving confrontation 
are likened to water's being used to immediately extinguish a fire; antidotes involv- 
ing elimination are similar to means that ensure that the fire will not reignite; anti- 
dotes providing support entail some means of stabilizing the elimination that has 
taken place, to ensure that the problem does not recur; and antidotes involving dis- 
tancing ensure that the possibility of the eliminated factors’ reoccurring becomes 
more and more remote. 

That is, the lack of true identity in one’s individual personality and the lack of true 
identity in any other phenomenon. 

Sublime intelligence that comes from hearing, contemplating, and meditating on 
spiritual teachings. “Hearing” teachings is the entire process that involves receiving 
oral explanations of teachings (as opposed to simply reading books on one’s own), 
memorization, oral recitation of texts, and examinations to ensure that one has 
understood both the words of the teachings and the underlying meaning. Con- 
templation consists of examining what one has originally understood, in order to 
ascertain the validity of the teachings in the light of reason. Meditation is the pro- 
cess of familiarizing oneself with what has been ascertained and assimilating it in 
an experiential way, either by an analytical approach or letting the mind settle. 
That is, a bodhisattva in the more nominal sense of someone who is following the 
Mahayana approach, not in the more formal sense of someone who has attained one 
ofthe ten levels of realization. Throughout his section on the paths and levels of the 
dialectical approach, Kongtrul’s discussion includes treatments of the Hinayana 
(that is, śrāvaka and pratyekabuddha) approach and that of the Mahayana; where 
any discrepancy exists, he indicates which approach is under discussion. In other 
such treatises, the models of the five paths in the two approaches are usually dis- 
cussed separately; see, for example, Longchen Rabjam, Precious Treasury of Philo- 
sophical Systems, 127-238. 

That is, bodhicitta as aspiration and as application. 

These are the ordinations of a monk, a nun, a novice monk, a novice nun, a layman, 
a laywoman, and a special category for women between novice and fully ordained 
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nun (called “female spiritual practitioner”). See Kongtrul, Treasury of Knowledge: 
Book Five: Buddhist Ethics, 88-89. 

These are the four attitudes of immeasurable love, compassion, joy, and 
impartiality. 

On the path of accumulation, the emphasis is on the dual process of refining away 
obscurations and consolidating positive qualities, in order to render the practition- 
er's mind more suitable for higher levels of spiritual development. 

While these five states reach their full expression only on the level of buddhahood, 
they are experienced to some degree on the lower paths. They are: (1) the “flesh- 
and-blood eye; an extension of ordinary vision that allows one to perceive things 
over enormous distances; (2) the “divine eye,’ the ability to see everything through- 
out the furthest reaches of space; (3) the "eye of sublime intelligence; the ability 
to perceive all phenomena with nonconceptual awareness; (4) the "eye of phenom- 
ena, the ability to perceive the interdependent connection between phenomena; 
and (5) the "eye of timeless awareness,” the ability to perceive reality, the true nature 
of phenomena, just as it is, as well as all phenomena in their multiplicity. 

See note 45. 

Maitreya, Ornament of the Sitras, chap. 15, v. 3, (Toh. 4020), Dg. T., Sems tsam, 
vol. Phi, p. 37, lines 1-2. 

This is a more accurate rendering of the term than the usual “Four Noble Truths.’ 
These are not truths that are evident in the direct experience of ordinary beings 
but are seen to be so by “noble ones,’ that is, those who are spiritually advanced due 
to their having attained the path of seeing in any of the three approaches (those of 
$rávakas, pratyekabuddhas, or bodhisattvas). 

These are to take what is unclean to be clean, to take what has no identity to have 
identity, to take suffering to be happiness, and to take what is impermanent to be 
permanent. 

That is, ultimate and relative truth. The various schools of Buddhist philosophy 
define these levels differently. Roughly speaking, for the Vaibhasika school of the 
$ràvaka approach, what is relatively true, or valid, are the more obvious manifesta- 
tions of dualistic consciousness (that is, anything that can be physically or mentally 
deconstructed to the point where the mind no longer conceives of the thing in 
question existing any longer), while what is ultimately true is that which cannot 
be thus deconstructed. (They accepted indivisible particles of matter and indivis- 
ible moments of consciousness to be the ultimately real “building blocks” of our 
phenomenal universe.) For the Sautrantikas, relative truth consists of things that 
are merely imputed conceptually, while ultimate truth consists of anything that 
can withstand critical mental investigation such that it can be found to exist in its 
own right, without recourse to linguistic or conceptual labels. For the Cittamátra 
school, things that are “imputed” or “dependent” (that is, dependent on other 
causes and conditions) are only relatively valid (and thus to be investigated with 
reasoning from the perspective of conventional logic), while whatever is “absolute” 
is ultimately valid (and thus to be investigated with reasoning from this more ulti- 
mate perspective). Here Kongtrul is using the idiom “the two levels of truth” in its 
Madhyamaka connotation: the relative level of truth consists of all that manifests 
(due to the process of interdependent origination) in our dualistic perception and 
consciousness, while the ultimate level consists of emptiness as the way in which 
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things actually abide (as distinct from the way in which they appear), which can be 
fully apprehended only by nondual awareness. 

These would seem to be identical to the “eight mundane values,” which are ways 
in which one is motivated by attachment to nominally positive experiences (gain, 
fame, praise, and pleasure) and adverse reactions to their opposites (loss, notoriety, 
blame, and pain). 

This realization signals the onset of the second of the five paths, that of linkage; it 
is discussed below in the section on that path. 

These terms are found more often in the Prajhaparamita literature, in which the 
term "path of accumulation" does not appear to a great extent. 

This refers to the realization that derives from meditation undertaken on the path 
of linkage, which entails a foreshadowing of the experience of the true nature of 
reality that takes place on the path of seeing. 

See note 51. 

This term refers to the stage of spiritual development that is still based on a sense 
of dedication and a conceptual understanding of the words and meanings in the 
teachings, without the direct and transformative experience that comes with the 
path of seeing, when one makes the transition from an ordinary mortal individual 
to a spiritually advanced being. As such, it can also include the path of accumula- 
tion in some contexts. 

Meditation is, of course, involved in all four of the five paths. Here the term "cor- 
ruptible path of meditation" is used to distinguish this third path from the specific 
case of the fourth path, the incorruptible path of meditation. 

A term used in the Prajhaparamita literature to describe the path of linkage as a still 
mundane process that allows one to engage in the path of seeing, which transcends 
the mundane sphere. 

That is, the lack of true identity in the individual personality or in phenomena. 
"Meditative warmth" involves insight gained through meditating on the Four 
Truths; one realizes that one's perception of phenomena is purely an internal pro- 
cess of labeling, without there being any external object that has an independent 
nature. This insight is felt as both a physical sensation of warmth and a mental sense 
of "warming up." 

That is, the factors that are corruptible, in that they are still subject to being under- 
mined by such counterproductive influences as afflictive mental states. 

With the peak experience, the insight one has gained with meditative warmth is 
further developed to include the realization that the object-oriented aspect of one’s 
experience (the process by which the mind reifies what it perceives to be objects) 
does not represent things that have independent natures of their own. 

The more common Sanskrit equivalent of the Tibetan term rtse mo is murdhan, 
which literally means “peak” or “summit.” The Sanskrit term múrti has a basic 
meaning of “(that which has taken) form.” 

“Patient acceptance” in this context involves the following: realization concern- 
ing the object-oriented aspect of one’s experience (first gained during the phase of 
the peak experience) intensifies; in addition, one gains an initial degree of realiza- 
tion that the subject-oriented aspect of one's experience (the mind that conceives 


of itself as a perceiving subject) does not represent something with an indepen- 
dent nature. 
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These are the paths of seeing, meditation, and no more training; the attainment of 
the path of seeing constitutes the shift from the state of an ordinary mortal being 
to that ofa spiritually advanced one. 

A congruent cause is one that brings about a result that is something of similar type 
to the cause itself, such as barley producing barley, and virtue producing virtue. 
The highest mundane experience entails the intermediate degree of the realization, 
gained during the phase of patient acceptance, concerning the subjéct-oriented 
aspect of one’s experience. 

A governing condition is one that exerts a controlling influence over its result; 
for example, the visual faculty is a governing condition in that it acts as a control- 
ling agent that brings the respective kind of consciousness into being as its specific 
result. 

Maitreya, Ornament of Manifest Realization, chap. 1, v. 34d, (Toh. 3786), Dg. T., 
Ses phyin, vol. Ka, p. 5,1. 6. 

The text reads, in error, "both of the above phases, . . . " 

Each of the Four Truths is divided into four topics, making a total of sixteen. See 
Longchen Rabjam, Precious Treasury of Philosophical Systems, 131-32: 


What are these sixteen topics? Four concern the truth of suffering: imper- 
manence, suffering, emptiness, and the lack of identity. Four concern the 
universal origin of suffering: the fact that all things have causes, that these 
causes are the universal origin of suffering, that they are produced relent- 
lessly, and that they are perpetuated by conditions. Four concern the cessa- 
tion of suffering: cessation, peace, the ideal situation, and disengagement. 
Four concern the path: the path itself, the logic of this process, the proven 
attainment to which it leads, and the certainty of release. 


Thus there are four topics that concern the truth of suffering: 

(1) impermanence, the fact that things do not last but only come about moment- 
by-moment due to circumstances; 

(2) suffering, the fact that one is constantly subject to suffering in any of its three 
forms (as overt suffering, as suffering that results from change, and as the sublimi- 
nal suffering entailed in the mind-body aggregates); 

(3) emptiness, the fact that phenomena have no inherent existence as constant, 
unitary, and autonomous entities; and 

(4) the lack of identity, the fact that the mind-body aggregates do not constitute a 
constant, unitary, and autonomous self. 

There are the four topics that concern the universal origin of suffering: 

(5) the fact that all things in essence have causes, in that karma and afflictive states 
produce the suffering of samsara; 

(6) the fact that these causes are the universal origin of suffering, in that they pro- 
duce all the experiences of beings in the three realms; 

(7) the fact that such results are produced relentlessly, in that karma and afflictive 
states are continuously producing suffering moment-by-moment; and 

(8) the fact that they are perpetuated by conditions, in that karma and afflictive 
states produce the mind-body aggregates, for example, which then further support 
the production of suffering. 

There are four topics that concern the cessation of suffering: 
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(9) cessation, the fact that once afflictive states are eliminated, they do not 
reoccur; 

(10) peace, that fact that such cessation entails the absence of suffering; 

(11) the ideal situation, in that one will no longer be reborn in any of the three 
realms or experience their attendant suffering; and 

(12) disengagement, the fact that one is liberated from samsara and attains the 
blissful state of nirvàna. 

And there are four topics that concern the path: 

(13) the path itself, in that there is a process whereby one moves from the state of 
an ordinary mortal individual to that of a spiritually advanced being; 

(14) the logic of this process, in that it serves as an antidote to the afflictive states, 
which are ultimately unjustifiable; 

(15) the proven attainment to which the process leads, in that one's errant mind is 
brought to a more authentic state of being; and 

(16) the certainty of release, in that the path frees one from samsara while leading 
one to the state of nirvàna. 

That is, the first phase of the path of linkage is nominally termed a lesser version 
of the path of seeing because the realization it entails is analogous to the deeply 
transformative experience undergone on the path of seeing, when one makes the 
transition from an ordinary individual to a spiritually advanced being. 

The path up to but not including the path of seeing, that is, the paths of accumula- 
tion and linkage. On these paths one is still an ordinary individual rooted in this 
world; it is only with the attainment of the path of seeing that one becomes a spiri- 
cually advanced being who has transcended the limitations of the ordinary world. 
The path from the path of seeing onward, that is, the paths of seeing, meditation, 
and nor more training. 

As represented in Asanga's Compendium of Abhidharma and Vasubandhus Treasury 
of Abhidharma, respectively. Asanga’s work is based on the tenets of the Cittamatra, 
or Mind Only, school of Buddhist philosophy of the Mahayana approach; Vasu- 
bandhu’s Treasury of Abhidharma is the primary source for the “lower tradition" 
of Abhidharma, so called because it is considered the definitive exposition of the 
tenets of the Vaibhasika school of the $ràvaka approach. 

That is, the phases of meditative warmth, the peak experience, and the highest 
mundane experience. 

The degree to which timeless awareness is experienced by someone on the path of 
linkage is still conceptual (albeit on a subtle level) when assessed from the perspec- 
tive of the path of seeing. But since this first degree of a state of clarity leads to a 
direct mode of perception, it is not overtly conceptual in the sense of ordinary 
consciousness, which entails concepts based on the ascribing of terms and their 
meanings. Such issues of what is conceptual versus what is nonconceptual have 
fueled much debate throughout the history of the Buddhist tradition. 

These are the powers of faith, diligence, mindfulness, meditative absorption, and 
sublime intelligence. 

The five strengths are called by the same names as the five governing powers. See 
Longchenpa, Kindly Bent to Ease Us, vol. 1, 243: “as ‘powers, these five initiate pro- 
cesses of refinement . . . as ‘strengths’ which overcome all that impedes the link-up 
with the Stage of Seeing.” 


The northern continent of Uttarakuru (one of the four continents of the human 
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realm in traditional Buddhist cosmology) is excluded because the impediments 
posed by the collective karma of human beings in this realm are such that they 
lack the humility and sensitivity to arouse in themselves a will to become free of 
samsara. They are therefore considered to be unsuitable candidates for the formal 
ordinations (monastic or lay) that form the foundation for spiritual develop- 
ment on the path of accumulation. See Vasubandhu, Treasury of Abhidharma, 
chap. 4, vv. 43 and 58, (Toh. 4089), Dg. T., mNgon pa, vol. Ku, p. 24,1. 2 and p. 25, 
l. 3. 

These are the gods of the states of the Four Great Kings, the Thirty-three Gods, the 
Gods Free of Conflict, the Joyous Realm, the Gods Who Enjoy Emanations, and 
the Gods Who Enjoy the Emanations of Others. For a discussion of these states 
within the realm of desire, see Kongtrul, Treasury of Knowledge: Book One: Myriad 
Worlds, 115-19. 

That is, the sütras that emphasize the teachings on the buddha nature, 
tathágatagarbha. 

The term "entirely sufficient preparatory stage" refers specifically to the preparatory 
phase of the first level of meditative stability. The term connotes that, while one has 
not yet attained the actual first level, one is nevertheless capable of eliminating the 
afflictive states associated with the realm of desire on the basis of this preparatory 
phase alone. The “nominal aspect” of the actual stage (the “actual stage per se”) is 
its initial onset, and the “distinctive aspect” is its full expression. 
Pratyekabuddhas are held to be of three types: those who are solitary like a rhi- 
noceros, those who participate a great deal in groups, and those who participate to 
a lesser extent in groups. Here Kongtrul makes a distinction between the path of 
linkage as experienced by those of the latter two types and by those of the former 
type. Like the unicorn in Western lore, the rhinoceros is noted in Indian legends 
for its habit of living alone in solitude; hence, a pratyekabuddha is often referred to 
metaphorically as a “rhinoceros.” Fora discussion of these three types, see Longchen 
Rabjam, The Precious Treasury of Philosophical Systems, 142-49. 

That is, one who, like Sakyamuni (the “Teacher” in the citation), is destined to 
attain buddhahood. 

For detailed discussions of the various schools of Buddhist philosophy to which 
Kongtrul refers in his treatment of the paths and levels of the dialectical approach, 
see his Treasury of Knowledge: Book Six, Part Three: Frameworks of Buddhist 
Philosophy. 

Vasubandhu, Treasury of Abhidharma, chap. 6,v. 24ab, (Toh. 4089), Dg. T., mNgon 
pa, vol. Ku, p. 38, lines 3-4. 

The term “afflictive states” denotes states of mind that either produce physical and 
mental distress or cause one to commit negative actions, which lead to experiences 
of such suffering in the future. Some of these are emotional states (desire, anger, 
and so forth), while others are misguided beliefs (such as the belief in the reality of 
a “self” connected with the transitory mind-body aggregates) or habitual patterns 
such as laziness and inattentiveness. 


. That is, the existence of an individual being as some autonomous and self-justifying 


entity that “stands on its own.” 

The distinction being drawn is between the more obvious misconception that 
“an individual” (such as one’s own sense of individual identity) is a thing that has 
substantial existence in its own right, and the more subtle misconception that the 


$66 — THE TREASURY OF KNOWLEDGE 


105. 


106, 


107. 


108. 


109 


e 


TIO. 


112. 


113. 
114. 


mental construct of “an individual” (such as one’s sense of “I”) is something with 
even nominal existence. 
Maitreya, Ornament of Manifest Realization, chap. 1, vv. 35-36, (Toh. 3786), Dg. 


T., Ses phyin, vol. Ka, p. 110, l. 7 through p. 111, 1. 1. The source gives a slightly 
different reading of verse 36, with the following line order: 


It is also held that there are two ways in which the perceiving mind is 
experienced— 

as the basis for substantial existence and that of nominal existence— 

what is, in essence, a seemingly autonomous self, for example, 

and similarly the basis of such factors as the mind-body aggregates. 


Here the term “reflexive consciousness” refers to the direct perception that is born 
of a quasi-nonconceptual state of consciousness. 

Sublime intelligence that comes about through hearing teachings to gain initial 
understanding, through contemplating them to eliminate errors in judgment or 
speculation, and through meditating on them to integrate their meaning in one’s 
direct experience. 

According to the Buddhist epistemological teachings on what is termed “valid cog- 
nition,’ a familiarity with such afflictive states as desire and attachment has an ele- 
ment of reflexive (which is to say in this context, quasi-nonconceptual) awareness; 
the emotional response has its own power to which it habituates itself, so that there 
is a sense of there being no distinction between the experience of desire and the one 
experiencing it; in a manner of speaking, it is as chough the experience experiences 
itself. 

That is, the absence of any independent nature in the individual personality (which 
relates to the perceiving mind) or in phenomena (which relates to perceived 
objects). 

Of these two kinds of obscuration, those imposed by afflictive states function spe- 
cifically as hindrances to one's attainment of liberation, while the cognitive obscu- 
rations, imposed by the dualistic state of consciousness (involving the reifying of 
subject, object, and their interrelationship), function specifically as hindrances to 
one’s attainment of omniscience. Complete enlightenment entails the elimination 
of both kinds of obscurations and constitutes the consummate state both of libera- 
tion from samsára and of omniscience. 


. The other half is the seeming identity of the phenomenon of the subjective mind 


that perceives objects; this is related to, yet distinct from, the lack of any identity to 
the individual personality (see the following discussion). 

That is, on the paths of linkage associated with the three spiritual approaches, there 
is no differen in the essence of the realization that things have no identity, as 
experienced by.a śrāvaka, a pratyekabuddha, or a bodhisattva; there is, however, a 
distinction to be made in terms of the degree of completeness or incompleteness in 
the scope of such realization. 

In particular, the extensive and middle-length Prajfiaparamita Sitras. 

Kongtrul later cites the identical passage and attributes it to a source entitled the 
“Mother.” Tibetans use this familiar name in referring to one of the three major 
Prajfiaparamita Sütras: the “Extensive Mother” in one hundred thousand verses, the 
“Intermediate Mother” in twenty-five thousand verses, or the “Abridged Mother” in 
eight thousand verses. Passages similar to the one cited here occur in all three of 
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these versions. In the Transcendent Perfection of Sublime Intelligence in Eight Thou- 
sand Verses, (Toh. 12), Dg. K., Ses phyin brGyad stong pa, vol. Ka, p. 6, lines 2-3, 
we read the following: 


Those who wish to train on the levels of the śrāvakas, morcover, should 
listen to this teaching on the transcendent perfection of sublime intelli- 
gence; they should memorize it, they should hold to it, they should read it, 
they should master it completely, they should recite it aloud. They should 
train in this transcendent perfection of sublime intelligence, they should 
immerse themselves in this yoga. 


In the Transcendent Perfection of Sublime Intelligence in Twenty-five Thousand 
Verses, (Toh. 9), Dg. K., Ses phyin, vol. Ka, fol. 125.b.3-4 (p. 250), the version is as 
follows: 


Those who wish to train on the levels of the sravakas, moreover, should 
listen attentively to this teaching on the transcendent perfection of sub- 
lime intelligence; they should memorize it, they should hold to it, they 
should read it, they should master it thoroughly, they should think about 


it correctly. 


The identical passage occurs in the Transcendent Perfection of Sublime Intelligence in 
One Hundred Thousand Verses, (Toh. 8), Dg. K., Ses phyin, vol. Ka, fol. 332.b.1-2 
(p. 664). 

That is, bodhisattvas. 

That is, the patient acceptance of one’s feeling no anxiety concerning the profound 
implications of emptiness as the true nature of phenomena. Compendium of the 
Perfection of Sublime Intelligence, (Toh. 13), Dg. K., Ses-phyin sna tshogs, vol. Ka, 
P. 6, lines 4-5. 

That is, there is no longer any possibility of fundamentally positive qualities being 
interrupted or negated. With the attainment of the second of the four anticipatory 
phases of the path of linkage (that of the peak experience), these qualities can never 
again be interrupted. 

This idiom generally refers to the states of the hells, the pretas, and the animal 
realm. 

The lines are actually from Vasubandhu, Treasury of Abhidharma, chap. 6, v. 23ab, 
(Toh. 4089), Dg. T., mNgon pa, vol. Ku, p. 38,1. 3. 

The power of complete recall involves a distinctive degree of mindfulness and sub- 
lime intelligence, such that one is able to retain in memory the words and mean- 
ings of the teachings of the dharma. This power encourages the positive effect such 
recall brings, while contributing to the elimination of negative and counterproduc- 
tive factors in one’s makeup. 

Cloud of the Rare and Excellent, (Toh. 231), Dg. K., mDo sde, vol. Wa, pp. 1-224. 
Here_Kongtrul seems to be paraphrasing, rather than citing directly from this 
source. 

That is, Ornament of the Sütras. 

These four phases anticipate the path of seeing, which constitutes a decisive break- 
through that represents a shift from the state of an ordinary mortal individual to 
that of a spiritually advanced being. Nevertheless, they still pertain to the ordinary 
mortal state, and so derive from meditation that is still “of this world.” 
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That is, the misconstruing of both perceived objects and the perceiving mind as 
these relate to the false assumption ofan identity to the individual personality and 
that of phenomena. 

Until one has attained the direct insight into the true nature of phenomena as emp- 
tiness on the path of seeing, one's practice on the paths of accumulation and linkage 
is based more on an understanding of emptiness as an intellectual conviction, or an 
idea held in mind. 

Kongtrul here presents the interpretation that, of the two levels of obscuration 
(afflictive and cognitive), the path of seeing eliminates only the conceptual aspect 
of the afflictive obscurations; the more instinctive aspect is eliminated on the first 
seven levels of realization on the path of meditation. The cognitive obscurations are 
eliminated on the last three levels of realization. 

This is specifically a reference to the four states of spiritually advanced beings in the 
$ràvaka approach—stream-winners, once-returners, nonreturners, and arhats— 
with each state involving the two phases of initial entrance and stable abiding. 
These are factors that contribute to one’s integrating meditative absorption and 
sublime intelligence. They are: authentic mindfulness, an extremely precise analy- 
sis of phenomena, authentic diligence, authentic joy, authentic pliancy, authentic 
impartiality, and authentic meditative absorption. 

The source verses here refer to a total of 108 factors, but the commentary below 
gives 112, with the supporting calculations. The total of 108 is likely an error in 
the text; however, different schools of thought present slightly different totals, 
and different totals can apply to factors associated with the afflictive and cognitive 
obscurations. | 
This fixation is the seemingly intuitive (but erroneous and emotionally biased) 
sense that some real, constant "self" exists in conjunction with, or as the sum total 
of, the mind-body aggregates, which are in fact merely a collection of components 
that arise and cease moment-by-moment. 


. This fixation is specifically one of either naive realism (affirming the seemingly 


inherent existence of the supposed "self" or the mind-body aggregates) or nihilis- 
tic denial (the conviction that none of this exists in any sense whatsoever, however 
nominal). 

These are such biased opinions as a denial of the process of cause-and-effect in 
one’s ordinary experience, thus undermining the reasons for making correct moral 
choices. 

This is the conviction that specific activities or codes of behavior alone guarantee 
one spiritual liberation. 

Vasubandhu, Treasury of Abhidharma, chap. 5, v. 4, (Toh. 4089), Dg. T., mNgon 
pa, vol. Ku, p. 31, lines 2-3. 

The factors to be eliminated on the path seeing that are associated with the realm 
of desire are thirty-two in number (“ten, seven, seven, eight" in the lines cited); 
those associated with the realms of form and formlessness are twenty-eight in 
each realm, making for a total of eighty-eight factors to be eliminated. In his 
Precious Treasury of Philosophical Systems, 135, Longchenpa gives the following 


explanation: 


How these functions are referred to in the Treasury of Abhidharma: 
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There are ten factors, then seven, seven, and eight, 
omitting the three and the two belief systems. 


Here “omitting the three... belief systems" refers to not engaging in the 
first two and the last of the above-mentioned five belief systems, while 
“omitting the . . . two belief systems" refers to not engaging in the first 
two of the five, although one does engage in the rest of the ten factors. 
Thus, there are thirty-two factors to be eliminated in the realm of desire. 
(That is, the ten factors eliminated through direct perception of the 
cruth of suffering, plus the seven eliminated through direct perception 
of the truth of its universal origin, plus the seven eliminated through 
direct perception of the truth of its cessation, plus the eight eliminated 
through direct perception ofthe truth of the path.] Since anger is absent 
in the two higher realms, there are in each of these realms twenty-eight 
factors focusing on the four truths. [That is, with the absence of anger, 
the figures are nine, six, six, and seven, totaling twenty-eight.] These are 
added together, and so it is held that there are a total of eighty-eight fac- 
tors to be eliminated on the path of seeing. 


A number of texts by Asanga entitled “Summaries” are found in the Sems tsam 
section of the bsIan 'gyur, but the source being cited here would seem to be a 


Sautrántika text. See Longchen Rabjam, The Precious Treasury of Philosophical Sys- 
tems, 136: 


According to the Sautrántika system, there are ten factors to be eliminated 
by focusing on the truth of suffering as it pertains to the realm of desire. 
For each of the three remaining truths, two belief systems—the belief in 
the reality of the perishable aggregates and the belief in some ideological 
extreme—can be omitted, while the remaining eight factors are function- 
ing in each case, giving a total of thirty-four factors. 

In the two higher realms, the four factors of anger associated with the 
four truths can be omitted, giving a total of thirty factors to be eliminated 
for each realm. The final number of factors is considered to be ninety-four. 


A primary source for the “higher tradition" of Abhidharma. The relevant discus- 
sion is found in Asanga, Compendium of Abhidharma, (Toh. 4048), Dg. T., Sems 
tsam, vol. Ri, pp. 166-68. 

Both editions of the Treasury of Knowledge consulted have “is the case,” but the 
context implies otherwise. As noted previously (see note 129), the discrepancy 
between there being 108 or 112 factors to be eliminated may be a result of the 
interpretations of different schools within the original Indian Buddhist tradition. 
Source not identified. 

More specifically, the Vaibhasika school, whose tenets are set forth in the Treasury 
of Abbidbarma. 

Vasubandhu, Treasury of Abhidharma, chap. 6, v. 77cd, (Toh. 4089), Dg. T., 
mNgon pa, vol. Ku, p. 42, lines 3-4. 

In the Vaibhasika model, this is a case of one truly existent entity doing away with 
another. The primary modes of consciousness and secondary mental states associ- 
ated with the afflictive obscurations are therefore arrested. 
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Here this refers to the ways in which the gravaka and Mahayana approaches (not 
including the interpretations based on the sütras of definitive meaning) discuss 
things on the relative level. 

That is, the way in which the Mahayana approach (based on the sütras of definitive 
meaning) discusses the ultimate level of reality. 

Maitreya, Ornament of Manifest Realization, chap. s, v. 21ab, (Toh. 3786), Dg. T., 
Ses phyin, vol. Ka, p. 19, lines 3—4. 

Santideva, Engaging in the Conduct of a Bodhisattva, chap. 9, v. 15 1ab, (Toh. 3871), 
Dg. T., dBu ma, vol. La, p. 72, lines 5-6. 

That is, the models that apply to both the Hinayana approach of the $ràvaka and 
pratyekabuddha and the more common interpretations in the Mahayana approach, 
that is, the Citcamatra and Svatantrika Madhyamaka schools. 

That is, in the $ràvaka approach one does not contemplate the Four Truths simply 
as a set of four topics, but analyzes each of them according to their specific implica- 
tions; see note 85 for the sixteen topics associated with the truths. 

Here Kongtrul is presenting the standard formula, that of the two aspects of the 
lack of identity; spiritually advanced sravakas realize the lack of identity in the indi- 
vidual personality (“50 percent" of the total situation), and spiritually advanced 
pratyekabuddhas realize, in addition, the lack of identity in phenomena perceived 
as objects (“75 percent”), while spiritually advanced bodhisattvas realize, in addi- 
tion, the lack of identity in the phenomena associated with the subjective perceiver 
(“100 percent”). 

That is, the Prasangika Madhyamaka school, and especially the writings of 
Candrakirti . 


. See note 114. 
152. 


That is, Nagarjuna, Áryadeva, and Candrakirti. Within the Tibetan Buddhist tra- 
dition, Candrakirti is regarded as having been largely responsible for developing 
the Prasangika Madhyamaka interpretation. 


. In his Entrance into the Middle Way, chap. 1, v. 8 (Toh. 3861, Dg. T., dBu ma, vol. 


A, p. 402, l. 7 through p. 405, L 1), Candrakirti asserts that sravakas and pratyek- 
abuddhas do realize the lack of identity in phenomena. This has given rise to a 
certain amount of controversy as to whether Candrakirti s intention was that they 
realize this lack of identity completely or only partially (to the extent that it allows 
the consequent realization of the lack of identity in the individual personality). It 
hasbeen the usual position of the Kagyü and Nyingma schools (with which Kong- 
trul was most closely aligned) that the latter was the case. 

That is, primarily the $rávaka approach (given the Vaibhasika source cited below), 
whose interpretation of the path of seeing on the relative level corresponds in large 
part with the ordinary Mahayana approach. See note 147. 

That is, the extraordinary Mahayana approach of the Madhyamaka school, whose 
multiple interpretations of the ultimate level of reality are quite different from 
those of the $ràvaka approach. 

That is, the first of the Four Truths of spiritually advanced beings, that of 
suffering. 

Vasubandhu, Treasury of Abhidharma, chap. 6, vv. 25cd-26, (Toh. 4089), Dg. T., 
mNgon pa, vol. Ku, p. 38, lines 4- 5. 

These four stages as they apply to the Truth of suffering are as follows: 
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(1) Patient acceptance that produces an understanding of the truth of suffering 
takes place in the wake of the highest mundane experience. It entails an acute per- 
ception of suffering as it is experienced in the realm of desire and constitutes what 
is known as the “pathway without obstacles,’ the antidote to factors that are to be 
eliminated on the path of seeing. 

(2) This acceptance ushers in an actual understanding of suffering, which entails 
an acute perception of suffering as it is experienced in the realm of desire that con- 
stitutes the “pathway of complete freedom,’ in which the corresponding factors to 
be eliminated on the path of seeing are eliminated and one experiences the result 
of one’s mind’s being freed of these factors. 

(3) Patient acceptance that produces a subsequent understanding of suffering’ 
entails an acute perception of suffering as it is experienced in the two higher realms ` 
(of form and formlessness) and constitutes what is known as the "pathway without 
obstacles,” the antidote to factors that are to be eliminated on the path of seeing. 
(4) This acceptance ushers in a subsequent understanding of suffering, which 
entails an acute perception of suffering as it is experienced in the two higher realms 
(of form and formlessness) that constitutes the “pathway of complete freedom,’ in 
which the corresponding factors to be eliminated on the path of seeing are elimi- 
nated and one experiences the result of one's mind’s being freed of these factors. 
Each of these four steps removes certain factors to be eliminated on the path of 
secing; the same progression applies to the remaining three truths. 

Ibid., vv. 28 and 31b, (Toh. 4089), Dg. T., mNgon pa, vol. Ku, p. 38, lines 6-7. 
Four apply to the Four Truths as they concern the realm of desire, four to these 
truths as they concern the two higher realms. 

This term refers to the factor that serves as the antidote that eliminates the obscu- 
rations specific to a given situation, thus ensuring that there are no obstacles to 
furthering the awakening of the experience of timeless awareness in the future. 
That is, the “extraordinary interpretation’ referred to above; this includes both the 
Svatantrika and Prasangika branches of the Madhyamaka school. 

The term is skad cig (literally, “instant”) since in this interpretation the “path” of 
seeing is a single instant of transformative insight. 

The implication of this is that in perceiving the true nature of any given phenom- 
enon, one perceives the true nature of all phenomena, there being no difference 
between these perceptions. 

What is seen on the first step is not different from what is seen in succeeding 
moments of the path of seeing or even on the path of meditation, but what is seen 
initially becomes clearer and its implications more evident with familiarization; 
otherwise, the definition of the path of seeing as the first direct experience of the 
true nature of reality would be undermined. 

Haribhadra, Major Commentary on the Transcendent Perfection of Sublime Intel- 
ligence in Eight Thousand Verses, (Toh. 3791) Dg. T., Ses phyin, vol. Cha, ff. 
1b-341a. 

Abhayakaragupta, Adornment of the Sage’s Intent (Toh. 3903), Dg. T., dBu ma, vol. 
A, ff. 73b-293a. 

There are eight stages recognized in the $ràvaka approach: (1) initial entrance into 
and (2) stable abiding in the fruition state of a stream-winner; (3) initial entrance 
into and (4) stable abiding in the fruition state of a once-returner; (5) initial 
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entrance into and (6) stable abiding in the fruition state of a nonreturner; and (7) 
initial entrance into and (8) stable abiding in the fruition state of an arhat. These 
are discussed below. 

That is, the interpretations that state that the path of seeing is a single step, or 
instant, are presented in such a way that they do not categorically contradict the 
models positing multiple steps. It is a question of the acumen of the one experienc- 
ing the path of seeing, rather than a hard and fast rule, that decides which model is 
appropriate. 

Literally, “instant” (Tib. skad cig). Ihe Abhidharma teachings define two kinds 
of “instants.” An “instant that is the smallest unit of time” is a fixed measure of an 
extremely short time, defined as one-sixty-fifth of the time it takes a healthy man in 
his prime to snap his fingers. An “instant that is the time needed to complete some 
function” is of variable duration, defined by the time it takes for the function in 
question to be carried out to completion. 

That is, che Madhyamaka school of the Mahayana approach. 

That is, while phenomena seem in our ordinary perception to be produced by other 
causes and conditions, ultimately no “thing” is produced. 

That is, from the perspective of the ultimate level, or what is experienced by a spiri- 
tually advanced being on the path of seeing during formal meditative equipoise, 
according to this extraordinary interpretation. 

Source not identified. 

That is, the “subsequent understanding” that constitutes the last in the succession 
of the sixteen steps of the path of seeing. 

That is, the perception, during formal meditative equipoise on the path of seeing, 
of production or produced phenomena as things that exist in the ultimate sense. 
That is, unwise in the sense of failing to understand the way things actually abide 
according to their ultimate nature and continuing to impute the existence of some- 
thing that does not ultimately exist. 

That is, being thus composite and conditioned, things are not seen to be existent 
once one has attained the path of seeing. With the subsequent understanding of 
phenomena that ensues, there is no longer even any point in further examination 
to determine that they do not exist as such. The line in the source reads slightly dif- 
ferently: “would not have seen the significance of how things occur conditionally.” 
Nagarjuna, Sixty Verses of Reasoning, vv. 11cd-12, (Toh. 3825), Dg. T., dBu ma, 
vol. Tsa, p. 40,1. 7 through p. 41,1. 1. 

This term refers in general to any school of thought that imputes true existence 
to things to any degree whatsoever. In the Buddhist context, only the Prasangika 
branch of the Madhyamaka school completely avoids this error, and so the refer- 
ence here is to the earlier schools of Buddhist thought that posited a path of seeing 
composed of multiple steps. 

Nagarjuna, Source Verses on Sublime Intelligence, chap. 1, v. 1, (Toh. 3824), Dg. T., 
dBu ma, vol. Tsa, p. 2, lines 3-4. l 
The source reads "are seen through sheer ignorance” Ibid., chap. 21, v. 11. (Toh. 
3824), Dg. T., dBu ma, vol. Tsa, p. 24, lines 4-5. 

Request of Anavatapta, (Toh. 156), Dg. K., mDo sde, vol. Pha, p. 227, lines 6-7. The 
lines in the source read as follows: 
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Whatever is produced conditionally is not, in fact, produced; 
it is not, in essence, produced. 

Whatever relies on circumstances is taught as being empty. 
Whoever understands this to be emptiness is prudent. 


The quotation is taken from Nagarjuna’s Seventy Verses on Emptiness, v. 70, (Toh. 
3827), Dg. T., dBu ma, vol. Tsa, p. 52, l. 6. The text as cited by Kongtrul differs in 
some respects from the source, which reads: 


Do not refute the mundane habit of saying, 

“Depending on that, this occurs.” 

But since whatever is interdependent has no independent nature, 
how could it exist? That much is certain. 


The passage is cited from Nagarjuna’s Source Verses on Sublime Intelligence, chap. 24, 
v. 19, (Toh. 3824), Dg. T., dBu ma, vol. Tsa, p. 29, lines 6-7. 

Maitreya, Ornament of the Sütras, chap. 7, v. 7cd, (Toh. 3786), Dg. T., Ses phyin, 
vol. Ka, p. 12,1. s. 

These are fears to which bodhisattvas on the paths of accumulation and linkage are 
still subject: the fear of being without livelihood, the fear of losing people's respect, 
the fear that comes from mistrusting those in one' retinue (that is, the fear that one 
will lose material support due to a lack of loyalty), the fear of dying, and the fear of 
taking rebirth in a lower state. 

These twelve qualities are listed below. 

The “elaboration” referred to is that imposed by the concepts that arise in dualistic 
consciousness. 

The term “approach of purity” refers to a path that leads one to greater happiness 
in this and future lifetimes and higher states of rebirth within samsara. While this 
is considered an inferior aim, it is acknowledged for the benefits it brings, however 
temporary. Jamgón Kongtrul discusses this approach in the third and final section 
of Book 6, Part 1 ofthe Treasury of Knowledge (translation by Gyurme Dorje, Snow 
Lion Publications, forthcoming). 

The text actually states “144,” which, given the following source verse, would seem 
to be in error. However, it is worth noting that a possible explanation for the figure 
of 144 at this point may lie in the fact that some of the earlier Indian Buddhist 
schools with more materialist tendencies classified the factors to be eliminated into 
different categories, depending on whether they were considered substantially exis- 
tent or merely conceptual imputations. 

The eightfold path consists of authentic view, authentic thought, authentic speech, 
authentic activity, authentic livelihood, authentic effort, authentic mindfulness, 
and authentic meditative absorption. 

These are called the “six primary afflictive states": ignorance, desire, anger, pride, 
doubt, and fixated beliefs (specifically, holding the transitory mind-body aggre- 
gates to constitute something real). 

A reference to certain gods in the realm of form, whose particular circumstances of 
rebirth are such that they spend their entire lifetime (which may extend for many 
eons) in a state of trance, with no conscious experience taking place until that of 
their death and subsequent fall into some lower state of rebirth. 
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A reference to the gods of the realm of formlessness. 

See note 46. 

The practice of meditation involving calm abiding and deeper insight is not unique 
to Buddhism, although Buddhist meditation theory involves principles (such as 
the lack of identity in the individual and phenomena) that are not found in other 
systems. It is possible through such abiding and insight to attain such advanced 
states of mundane realization for one to be reborn in the highest state among the 
gods of the realm of formlessness—the “pinnacle of conditioned existence,’ also 
known as the state of “Neither Perception Nor Nonperception" —and from that 
vantage point to conclude that there is no higher goal to strive for, and thus to have 
no sense of an alternative that transcends the limitations imposed by conditioned 
states of being. 

Both the “lower” and “higher” schools of Abhidharma (as represented by the Trea- 
sury of Abbidbarma and the Compendium of Abbidbarma, respectively) consider 
the first of the four stages of meditative stability associated with the realm of form 
to have three components—in addition to the actual first stage per se (also called 
the “nominal aspect of the first level"), there is a preparatory phase and a distinctive 
phase. The other three stages are simply the actual stages themselves. 

That is, the first three of the four states in this realm. Because of the experiences 
undergone by beings reborn in these states, they are called “Infinite Space,” "Infi- 
nite Consciousness,’ and “Nothingness.” 

That is, their minds are still too subject to the influences of afflictive states to gain 
the necessary abiding and insight to progress to states within the realms of form 
and formlessness. 

That is, the second, third, and fourth levels; the preparatory stage of the first level 
is included in the nine levels of the path of meditation in the $ravaka approach. 
See, for example, Ornament of Manifest Realization, chap. 5, vv. 23 and 25 (Toh. 
3786), Dg. T., Ses phyin, vol. Ka. p. 19, lines 4-5 and 6: 


Then, resting in the equipoise of the meditative absorption of the majestic 
lion, 

one gains realization of the process of interdependent origination, 

as it usually progresses and as it can be reversed. ... 

... resting in equipoise while progressing of leaps and bounds, 

one progresses to a state of cessation in different ways, 

skipping the first, second, third, fourth, fifth, 

sixth, seventh, or eighth levels. 


Buddhist teachings recognize several different types of individuals. Those prac- 
titioners who make an instantaneous leap of understanding from ignorance to 
enlightenment do not need to follow a developmental path. They are, however, 
exceedingly rare; the standard example is the Indian king Indrabhüti, who attained 
enlightenment upon receiving empowerment from the Buddha Sakyamuni, who 
manifested in the form of a sambhogakaya buddha. These individuals are able to 
make such a leap in this lifetime only because they are predisposed through having 
undergone training on a vast scale in previous lifetimes. Other types of practition- 
ers progress developmentally (the "majestic lion; a reference to the way in which 
a lion proceeds deliberately and methodically, pausing occasionally to look back 
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over the terrain it has covered) or in leaps and bounds (“skipping over” certain 
stages; occasionally this term can even imply someone whose progress is uneven, 
sometimes progressing and sometimes regressing); for these types of individuals, a 
developmental path is essential. 

That is, as before, this includes all schools up to and including the Svatantrika 
Madhyamaka school. 

That is, that of the Prásangika Madhyamaka school. 


204. Thus, the initial realization of the actual nature of phenomena that takes place on 
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the path of seeing does not undergo any substantive change during the path of 
meditation. What “changes” is one's degree of familiarization with that realization 
and the scope and implications of that increasing familiarity. This is comparable to 
seeing a map of an area at first glance, then looking it over again and again to gain 
a growing familiarity with its details. The scope of the actual nature of phenom- 
ena (as the “quasi-object”) being omnipresent, that of timeless awareness (as the 
“quasi-subject”) is equally omnipresent. One'implication of this passage is that the 
classification of the levels of realization on the path of meditation is based not on 
what is experienced in formal meditative equipoise but rather on the qualities that 
are developed in postmeditation awareness. 

This is a reference to afflictive states, which trap one’s mind into a complacency 
with conditioned states of existence in samsára, so that one continues to commit 
negative actions that perpetuate suffering. 

Maitreya, Ornament of the Sütras, chap. 14, v. 5, (Toh. 4020), Dg. T., Sems tsam, 
vol. Phi, p. 34, lines 6-7. 

The source reads: 


because the focus is no different than the truth that is described as being 
directly perceived through the path of seeing. 


Haribhadra, Shorter Commentary on the “Ornament of Manifest Realization,” (Toh. 
3793), Dg. T., Ses phyin, vol. Ja, p. 169, lines 4-5 (emphasis mine). 

That is, the enlightenment of a $rávaka arhat or a pratyekabuddha. 

The Tibetan term for “meditation” (sgom pa) is cognate to that for “familiarization” 
(goms pa). 

There is a definite progression to the way in which each of the five paths functions 
as one of four kinds of antidote. The paths of accumulation and linkage function 
as “antidotes involving direct confrontation,’ the paths of seeing and meditation as 
“antidotes involving elimination,’ and the path of consummation as the “antidote 
involving distancing.” The “antidote as the underlying ground” is not a path but 
the primordially pure way in which all phenomena abide according to their true 
nature. 

A reference to the final limit of the continuum of spiritual development, the final 
phase of the tenth spiritual level at the very end of the path of meditation, immedi- 
ately prior to the attainment of the path of no more training, or buddhahood. 
That is, the most subtle level of afflictive obscurations. There are varying opinions 
concerning the process whereby the obscurations are eliminated, but the usual 
model has the more obvious, conceptually based aspects of the afflictive and cog- 
nitive obscurations being eliminated on the path of seeing and the more subtle, 
instinctive aspects being eliminated on the path of meditation. 
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In such contexts, authentic speech is able to answer objections or doubts without 
error, and so inspire confidence. Authentic activity entails the avoidance of any and 
all harmful actions and the upholding of pure spiritual discipline. Authentic liveli- 
hood is one that involves no duplicity or deceit in one’s words or deeds. Authentic 
meditative absorption serves as an antidote to anything that hinders the develop- 
ment of deeper levels of insight and other distinctive qualities. Authentic mindful- 
ness serves as an antidote to the attainment of calm abiding and deeper insight. 
Authentic view is that of nonconceptual timeless awareness and the subsequent 
pure insight that it produces. Authentic thought is contemplation of the meaning 
of teachings found in the sütras and other sources. Authentic diligence allows one 
to cultivate meditation over a long time without becoming discouraged—medita- 
tion that serves as the antidote to the cognitive obscurations and the factors to be 
eliminated on the path of meditation. 

Of these five incorruptible components, the first three constitute the eight branches 
of the eightfold path of noble ones and can be equated with the higher training in 
discipline. The utterly liberated state of mind constitutes the higher training in 
meditative absorption, epitomized by the culmination of training in calm abiding. 
The utterly liberated state of sublime intelligence constitutes the higher training in 
sublime intelligence, epitomized by the culmination of training in deeper insight. 
That is, the Cittamacra and Svatantrika Madhyamaka schools. 

That is, one on the path of meditation who will awaken in that lifetime to the path 
of consummation—buddhahood—as did the Buddha Sakyamuni. 

See sGam.po.pa, The Jewel Ornament of Liberation, 24, n. 13: “As long as Buddhism 
flourished in India, the central country was Budhgaya, where The Buddha attained 
enlightenment . . . a central country [is] any place where spiritual values are alive.” 
The Buddha Sakyamuni, for example, was born into the ksatriya, or warrior, class 
in the central region of northern India. 

That is, the Prasangika Madhyamaka school. 

That is, up to and including the Svatancrika Madhyamaka school. 


. That is, the Prasangika Madhyamaka school. 


The Sanskrit term “nirvana” has several connotations. In the śrāvaka and pratyeka- 
buddha approaches, it signifies a personal release from suffering, resulting in the 
state of quiescence experienced by an arhat. From the Mahayana perspective, such 
a low-level nirvana is a static state devoid of the capacity to benefit others and is 
limited to that extreme of personal salvation. The Mahayana definition of nirvana 
is of a transcendence of either of two extremes, that of continued bondage to the 
conditioned state of samsára on the one hand, and that of mere personal release (at 
the expense of others’ welfare) on the other. 

In general, both the afflictive and cognitive obscurations are considered to be hin- 
drances to liberation, but in the Mahayana approach the afflictive obscurations 
are specifically hindrances to liberation, while the cognitive obscurations are hin- 
drances to the attainment of omniscience. 

That is, $ravaka arhats, pratyekabuddha arhats, and buddhas, respectively. 

That is, the scope of realization increases from the level of a $ravaka arhat to that of 
a pratyekabuddha, to that of a bodhisattva. There are different systems of cosmol- 
ogy in the Buddhist tradition, depending on the particular level of teachings. In the 
general Mahayana context, one thousand world systems such as our own constitute 
the first-order universe (a "thousandfold universe”); a thousand of these universes 
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(that is, a million world systems) constitute the second order (a “two-thousand- 
fold universe"); and a thousand of these further universes (that is, a billion world 
systems) constitute the third order (a "three-thousandfold universe"). There are 
countless three-thousandfold universes throughout the entire range: of samsāra. See 
Kongtrul, Treasury of Knowledge: Book One: Myriad Worlds, 102-3; Vasubandhu, 
Treasury of Abhidharma, chap. 7, vv. 5 sab, (Toh. 4089), Dg. T., mNgon pa, vol. Ku, 
p. 46, lines 4-5. 

That is, in the case of a buddha. 

These qualities are discussed in Book 10, Part 1. 

That is, the antidote that involves distancing. 

That is, up to and including the Svatantrika Madhyamaka school. 

There are three incorruptible faculties that function in the minds of spiritually 
advanced beings on one or another of the three higher paths (that is, those of 
seeing, meditation, and no more training). The “faculty that brings all-knowing 
awareness” is that which brings knowledge of everything that (due to the factors 
to be eliminated on the path of seeing) one did not know previously. This faculty 
is experienced once these factors have been eliminated through the agency of nine 
controlling powers experienced by spiritually advanced beings: (1)-(5) five pow- 
ers associated with the completely refined state of enlightenment (faith, diligence, 
mindfulness, meditative absorption, and sublime intelligence), those involving (6) 
a physical and (7) mental sense of well-being, and (8) a state of impartiality, and (9) 
the mental faculty associated with the coordinating function of mind. 

The second of the three incorruptible faculties is the “faculty of all-knowing aware- 
ness,’ which is experienced by spiritually advanced beings on the path of medita- 
tion, with the foregoing nine faculties having brought about a clear distinction 
between counterproductive influences and their antidotes. 

The third of the three incorruptible faculties is the “faculty endowed with all-know- 
ing awareness, which is experienced by spiritually advanced beings on the path 
of no more training, with the foregoing nine faculties having eliminated, without 
exception, all the “instinctive” afflictive states still experienced on the paths of see- 
ing and meditation, thus endowing one with timeless awareness that is in no way 
subject to any corruptibility. Vasubandhu, Treasury of Abhidharma, chap. 2, v. 4, 
(Toh. 4089), Dg. T., mNgon pa, vol. Ku, p. 7,1. 3. 


. The former system is emphasized in the approaches of érávakas and pratyeka- 


buddhas; the latter in the bodhisattva approach, although this system also uses the 
terminology “freedom from attachment,” which in the bodhisattva approach refers 


to all levels but that of buddhahood. 


. Though the terms are identical, this is a subcategory within the major level of free- 


dom from attachment. 


. That is, an arhat. 
. That is, for a $ravaka practitioner to become a Mahayana practitioner. 
. That is, the four states of a stream-winner, a once-returner, a nonreturner, and an 


arhat, when further classified, in each case, into the two stages of initial entrance 
into, and stable abiding in, the respective state. 

Stream-winner" is a term used to describe spiritually advanced beings of the 
$ravaka approach who have eliminated the eighty-eight factors to be eliminated on 
the path of seeing (see note 135), while not yet having eliminated the factors to be 
eliminated on the path of meditation. 
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"Once-returner" is a term used to describe spiritually advanced beings of the 
$ràvaka approach who have eliminated the six factors associated with the realm 
of desire that are.to be eliminated on the path of meditation. These six factors 
are: ignorance, desire-attachment, anger, pride, and the “instinctive” beliefs in 
the reality of the transitory mind-body aggregates and of absolutes. Because there 
are still afflictive obscurations present as factors to be eliminated in the minds of 
once-returners, preventing them from attaining nirvana (as defined in the śrāvaka 
approach), they must take rebirth once more in the realm of desire within samsára 
in order to eliminate those remaining factors. 

“Nonreturner” is a term used to describe spiritually advanced beings of the sravaka 
approach who have eliminated all factors associated with the realm of desire that 
are to be eliminated on the path of meditation, and so will not be reborn in (“return 
to”) the realm of desire. 

The Sanskrit term "arhat" (worthy one) is translated into Tibetan as dgra bcom pa 
(one who has vanquished the foes), a reference to the fact that the inner "foes" of 
the afflictive states and other factors to be eliminated on the path of meditation 
have been completely “vanquished, or eliminated. 

That is, initial entrance into the states of a once-returner, a nonreturner, and an 
arhat. 

These are factors that contribute to the attainment of any of the three levels of 
enlightenment—that of srávakas, that of pratyekabuddhas, or the unsurpassable 
enlightenment of buddhahood attained by bodhisattvas. These thirty-seven factors 
are: 

(1)- (4) the four applications of mindfulness, 

(5)-(8) the four aspects of correct renunciation, 

(9)-(12) the four bases of supernormal powers, 

(13)- (17) the five controlling powers associated with the completely refined state 
of enlightenment, 

(18)-(22) the five strengths associated with the completely refined state of 
enlightenment, 

(23)- (29) the seven adjuncts to enlightenment, and 

(30)- (37) the eightfold path of noble ones. 

For a more detailed discussion of the pratyekabuddha approach, see Longchenpa, 
The Precious Treasury of Philosophical Systems, 142-49. 

That is, that of the individual personality and phenomena. 

Nagarjuna, Precious Garland, chap. 5, v. 40, (Toh. 4158), Dg. T., sPria yig, vol. Ge, 
P. 246, lines 2-5. 

Kongtrul cites this text later (under its longer title the Concise Summary of the 
Wheel of Time, the Sublimely Unchanging State) as part of the Kalacakra cycle. The 


title as cited is a reference to Pundarika, Stainless Light, Toh. (1347), Dg. T., rGyud, 
vol. Da. See p. 511, 1. 3: 


In this context, the levels are twofold: the level of freedom from desire and 


the level of completely perfect buddhahood. 


That is, the system of the sravaka and pratyekabuddha approaches and that of the 
bodhisattva approach. 

Having initially established that there are two systems of levels (those of the $ra- 
vakas and those of the bodhisattvas), Kongtrul adopts a style of referring to them 
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as "former" and "latter"; for the sake of clarity, I have identified them throughout 
his discussion. 


. That is, the five states of deeper discernment; see note 43. Knowledge of the exhaus- 


tion of all that is corruptible is knowledge of which afflictive states have, or have 
not yet, been eliminated as one progresses along the paths of seeing and meditation, 
and the corresponding experience of timeless awareness. 

The source reads “constantly.” 

Maitreya, Ornament of the Sütras, chap. 21, v. 39, (Toh. 4020), Dg. T., Sems tsam, 
vol. Phi, p. 74,1. 7 through p. 75.1. 1. 

Ibid., v. 40, (Toh. 4020), Dg. T., Sems tsam, vol. Phi, p. 75, l. 1. 

Traditionally the term refers to the elements of earth, water, fire, air, aid space, held 
to be the "raw material" of the physical world we inhabit. 

In particular the teachings based on the sixteen topics of the Four Truths of nobles 
ones. 

The ten kinds of spiritual activity are: copying scriptures, making offerings, giv- 
ing generously, listening to spiritual teachings, memorizing them, reading them, 
explaining them, reciting them aloud, reflecting on their meaning, and meditating 
on their meaning. 

Ibid., v. 41, (Toh. 4020), Dg. T., Sems tsam, vol. Phi, p. 75, lines 2-3. 

Ibid., v. 24, (Toh. 4020), Dg. T., Sems tsam, vol. Phi, p. 73, lines 4-5. 

See Vasubandhu’s commentary on this verse and the two following ones in his 


Explanation of the “Ornament of the Sütras," (Toh. 4026), Dg. T., Sems tsam, vol. 
Phi, p. 506, lines 1-6: 


There are three verses that classify the levels on the basis of spiritual 


attainment: 


One should understand all these levels to be ones 

in which spiritual attainment has or has not truly come about. 

Even the ones in which there is attainment are held to be ones 

in which it both has or has not come about. 

As for the attainment, it is due to one’s using mental processes 

as defined by the classification of the levels. 

Because these are understood to be conceptual, 

and because this understanding itself is nonconceptual, one knows this 
to be attainment. 

Because they are experienced by an individual's awareness 

and are the domain of buddhas, 

meditation and spiritual attainment on the levels 

are inconceivable to the ordinary mind. 


That is to say, on the level of dedicated intent spiritual attainment has 
not yet come about, whereas it nominally has on the remaining levels, 
which is the sense in which the source refers to “all these levels.” Of those 
on which attainment nominally takes place, it does not truly take place on 
seven, but truly does on the remaining ones [that is, the eighth, ninth, and 
tenth] because one has entered a state in which there is no longer any overt 
process of ordinary mental patterning. 

In any case, the foregoing discussion was of the Utterly Joyful One 


580 — THE TREASURY OF KNOWLEDGE 


involving spiritual attainment, and that attainment is due to one’s using 
mental processes as defined by the classification of the levels. One should 
be aware of this.because the classification of the levels is understood to be 
merely conceptual, and because that understanding is itself not thought 
of in a conceptual way. At whatever point there is the understanding that 
the classification of the levels is merely a conceptual model, and one does 
not think of those mere concepts in a conceptual way, one has thus gained 
timeless awareness that does not involve the dualistic concepts of object 
and subject. It is therefore explained that the level has truly been attained. 

In addition, in all such cases of the levels, the meditation and the 
spiritual attainment are both inconceivable to the ordinary mind. These 
are to be experienced by the individual awareness of bodhisattvas and are 
the domain of buddhas, not of anyone else. 


260. Ibid., chap. 12, v. 75cd, (Toh. 4020), Dg. T., Sems tsam, vol. Phi, p. 31,1. 6. The 
text as cited by Kongtrul differs from the standard source in meter, but not in 


substance. 


261. That is, the extremes of samsara and a limited nirvana of personal salvation from 


suffering. 


262. On the eighth level all afflictive obscurations, even the most subtle and "instinc- 
tive” have been completely eliminated; henceforth, one's progress through che last 
three "pure" levels of the path of meditation is effortless, as the remaining subtle 


traces of cognitive obscurations are eliminated. 


263. These are aspects of a bodhisattva's unerring discernment of phenomena. “Authen- 
tic discernment of spiritual teachings” is the precise knowledge of teachings 
according to their specific characteristics. “Authentic discernment of meanings” is 
the precise knowledge of phenomena in all their distinct variety. “Authentic dis- 
cernment of language” is the precise knowledge of the languages of beings, so that 
one can convey multiple meanings with a single word and can speak words that 
delight spiritually advanced beings, without imprecision, unclarity, or verbosity. 
“Authentic discernment of poise” is the ability to dispel one’s own doubts by hear- 
ing teachings from others, to dispel others’ doubts through one’s own teachings, 


and to speak meaningfully and without hesitation in melodious tones. 


264. These are referred to briefly in Maitreya, Ornament of Manifest Realization, chap. 1, 
vv. 49-5 1 (Toh. 3786), Dg. T., Ses phyin, vol. Ka, p. 6,1. 7 through p. 7, |. 2. These 


ten are: 


1) in accord with the arousal of the awakening attitude, or bodhicitta, to be free of 
fickleness, deceit, or selfish vested interest in all the positive activities that are the 


foundation of the Mahayana approach; 


2) to follow the Mahayana approach and strive for the experience of timeless 
awareness, which aids in the attainment of dharmakaya (for one’s own benefit) and 


rüpakaya (for the benefit of others); 


3) to cultivate one-pointedly the four immeasurable attitudes (of love, compassion, 


joy, and impartiality) toward all beings equally; 


4) to be unstintingly generous in sharing all one’s possessions without avarice or 


attachment, in order to help others; 


5) to rely on spiritual mentors who inspire one to attain the omniscient state of 


enlightenment; 
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6) to uphold the principles of the teachings found in the three approaches of the 
sravaka, pratyekabuddha, and bodhisattva; 

7) to hold constantly to the certainty of one’s release from all factors that obstruct 
one’s attainment of liberation and enlightenment; 

8) to take delight in one’s desire to attain the unsurpassable kayas of buddhahood 
for the sake of others, and to dedicate one’s efforts toward that end; 

9) to impart the sacred teachings to others without holding back (teachings on 
the arousal of bodhicitta initially, on cultivating the nonreferential state of sub- 
lime intelligence in the interim, and on dedicating one's virtue to the attainment of 
unsurpassable enlightenment by all beings); and 

10) always to speak the truth for the benefit of others. 

See Rigdzin, Tibetan-English Dictionary of Buddhist Terminology, 430. 

Maitreya, Ornament of Manifest Realization, chap. 1, v. 52 (Toh. 3786), Dg. T., Ses 
phyin, vol. Ka, p. 7, l. 2. These eight are: 

1) to observe the three kinds of discipline (discipline that stems from one’s resolve 
to avoid harmful behavior, discipline that ensures one’s consolidation of all positive 
qualities that contribute to one’s own enlightenment, and discipline that ensures 
the welfare of others: 

2) to feel gratitude for and repay any kindness shown to one by another, however 
small; 

3) to have forbearance for any harm done to one by another, or for any suffer- 
ing one undergoes in samsara, or for any challenge presented to one by profound 
teachings; 

4) to take great delight in any action of a positive nature, without any regret or 
hesitation; 

5) to have great love and compassion for other beings, wishing them happiness and 
freedom from suffering; ) 

6) to honor and show respect for all of one’s spiritual mentors and teachers; 

7) to listen to and put into practice the teachings given by them; and 

8) to engage in the transcendent perfections in order to bring other beings to spiri- 
tual maturity. 

See Rigdzin, Tibetan-English Dictionary of Buddhist Terminology, 430-31. 
Maitreya, Ornament of Manifest Realization, chap. 1, vv. §3-$4ab (Toh. 3786), Dg. 
T., Ses phyin, vol. Ka, p. 7, lines 2-3. These five are: 

1) to be insatiable in listening to teachings (in order to refine one’s own 
understanding); 

2) to share teachings with others with no thought for personal reward (in order to 
refine the understanding of others); 

3) to dedicate the virtue of one’s accomplishments in order to ensure the circum- 
stances for one to experience a pure realm in the future and train beings from that 
perspective; 

4) to engage in helping others unflaggingly, without becoming discouraged even 
though one sees the flaws of samsara and is not rewarded by others for one’s efforts; 
and 

5) to have self-respect (which governs one's own actions) and modesty (which gov- 
erns one's awareness of the opinion others have of one). 

See Rigdzin, Tibetan-English Dictionary of Buddhist Terminology, 431. 
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T., Ses phyin, vol. Ka, p. 7, lines 3-4. These ten are: 

1) to dwell in the solitudes of forests and hermitages, holding to the ideals of 
$ràvakas and pratyekabuddhas; 

2) to have few wants, with no overt desire to gain what one has not yet acquired; 
3) to enjoy contentment, with no urge to gain more than one already has; 

4) to develop and rely on the twelve disciplines involved in spiritual training. These 
disciplines exemplify an ascetic lifestyle devoted to spiritual practice; three relate to 
diet (eating food given as alms, eating only one meal a day, and not eating after mid- 
day); three relate to clothing (wearing rough cloth, wearing old cloth, and wearing 
the three monastic robes); four relate to dwellings (staying in solitary places, under 
trees in the forest, in places without roofs, and in charnel grounds); and two relate 
to conduct (sleeping in an upright position and staying wherever one finds oneself, 
without paying attention to physical comforts); 

5) to observe one's discipline and training for the sake of others, without concern 
for one's life or health; 

6) to disregard sensory pleasures, understanding their shortcomings; 

7) to lead others to nirvana according to their individual levels of understanding; 
8) to be generous in giving away one's possessions in order to benefit others; 

9) to never lack determination in seeking enlightenment for the sake of others; 
and 

10) to avoid conceiving of things by fixating on their ordinary characteristics. 

See Rigdzin, Tibetan-English Dictionary of Buddhist Terminology, 431. 

Maitreya, Ornament of Manifest Realization, chap. 1, vv. 56-57 (Toh. 3786), Dg. 
T., Ses phyin, vol. Ka, p. 7, lines 4—5. These ten are: 

1) to avoid association with mundane people for the sake of gain or honors; 

2) to avoid selfish feelings about one’s happiness that would cause one to withhold 
opportunities for such happiness from others; 

3) to stay in places that are free of busyness; 

4) to avoid selfish concerns, thus counteracting one’s desire for praise and gain; 

5) to avoid defaming others out of envy; 

6) to avoid harmful actions and any tendencies that could contribute to these; 

7) to avoid concerns for one's self-importance, thus preventing pride in one's own 
achievements and lack of respect for those deserving of it; 

8) co understand the nature of moral choices, so as to avoid misinterpreting which 
actions are positive or negative; 

9) to develop sublime intelligence that can discern the actual nature of phenomena 
and so avoid inaccurate views and other ignoble states of mind; and 

10) to avoid reinforcing afflictive states and any tendencies contributing to them. 
See Rigdzin, Tibetan-English Dictionary of Buddhist Terminology, 431-32. 
Maitreya, Ornament of Manifest Realization, chap. 1, vv. 58-59 (Toh. 3786), Dg. 
T., Ses phyin, vol. Ka, p. 7, lines 5~6. Of these twelve, six involve developing the 
transcendent perfections and six involve eliminating flaws as a result of that devel- 
opment. They are: 

1) developing the transcendent perfection of generosity, 

2) and so ridding oneself of selfish vested interests; 

3) developing the transcendent perfection of discipline, 
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4) and so eliminating any complacency with the goal of a śrāvaka or pratyeka- 
buddha; 


5) developing the transcendent perfection of forbearance toward profound 
teachings, 

6) and so eliminating any attitude of hesitation concerning the true nature of things 
being free of all conceptual elaborations; 

7) developing the transcendent perfection of diligence, taking delight in giving 
away all one’s possessions, 

8) and so eliminating faintheartedness.and overcoming one’s avarice; 

9) developing the transcendent perfection of meditative stability that is focused 
one-pointedly on the welfare of others, 

10) and so eliminating any covetous attitudes toward one’s possessions, which 
would interfere with one’s perfection of generosity; 

11) developing the transcendent perfection of sublime intelligence, especially as it 
concerns the spiritual path, 

12) and so eliminating any attitude of avoiding being generous toward others, even 
if one is oneself impoverished. 

See Rigdzin, Tibetan-English Dictionary of Buddhist Terminology, 432-33. 

These kinds of training are counted as twenty pairings of some factor to be elimi- 
nated and some antidote to be used, or as forty kinds of training if counted indi- 
vidually. Maitreya, Ornament of Manifest Realization, chap. 1, vv. 60-66 (Toh. 
3786), Dg. T., Ses phyin, vol. Ka, p. 7, I. 6 through p. 8, |. 3. The frst group of 
twenty consists of the elimination of ways in which the mind fixates naively on 
(1) self-interest, (2) ordinary beings, (3) life force, (4) individual personalities, (5) 
nihilistic denial, (6) naive affirmation, (7) the subtle traits of things, (8) causes, 
(9) the mind-body aggregates, (10) the components of ordinary experience, (11) 
the sense fields, (12) the three realms as states to be maintained, (13) the three 
realms as states to be rejected, (14) states of discouragement, (15) attachment to 
buddhahood, (16) attachment to the teachings of the Buddhadharma, (17) attach- 
ment to the sangha, (18) attachment to one’s moral discipline, (19) contentions 
concerning emptiness, and (20) seeming contradictions between emptiness and 
the relative level. The second group of twenty consists of developing the following 
antidotes: (1) understanding emptiness, (2) understanding that things ultimately 
have no subtle traits, (3) understanding that ordinary phenomena are unreliable, 
(4) realization of the innate purity underlying the three focal points of subject, 
object, and their interrelationship, (5) supreme compassion, (6) lack of self-impor- 
tance, (7) realization of the equalness of all phenomena, (8) understanding of the 
ultimate spiritual approach, (9) understanding of the ultimate lack of origination, 
(10) understanding that brings forbearance in the face of the challenge of profound 
truths, (11) understanding that phenomena lack true existence, (12) eliminating 
concepts based on the belief that things truly exist per se, (13) eliminating both 
concepts based on investing things with subtle traits and belief in the reality of the 
transitory mind-body aggregates, (14) focusing one’s mind on omniscience with 
one-pointed calm abiding, (15) becoming skilled in deeper insight, (16) taming 
one's mind through familiarity with the true nature of things, (17) timeless aware- 
ness that is unhindered in knowing all phenomena, (18) understanding that there 
is no context for believing in any given phenomenon having true existence, (19) 
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freedom to move at will from one buddha realm to another, and (20) ability to 
manifest in. whatever form one wishes. 

See Rigdzin, Tibetan-English Dictionary of Buddhist Terminology, 433-34. 

These are three aspects of meditative absorption that bring about the attainment of 
complete liberation. They are associated with the Cittamàtrin position that all that 
is knowable is subsumed under the three headings of imputation, dependence, and 
the absolute. The three avenues are: 

(1) emptiness as an avenue to complete liberation, which is the realization that 
conceptually imputed phenomena do not exist; 

(2) the absence of subtle traits as an avenue to complete liberation, which is the 
realization that what is absolute and unconditioned has no subtle traits such as 
shape, color, and so on; 

(3) the absence of naive assumption as an avenue to complete liberation, which 
is the elimination of reliance on dependent, conditioned phenomena due to the 
knowledge that such reliance produces only suffering. 


On these three avenues, see Longchen Rabjam, The Precious Treasury of Philosophi- 
cal Systems, 145: 


Of the three avenues to complete liberation that concern the knowable, 
emptiness is the nonexistence of a self; the absence of characteristics is the 
nonexistence of anything the self takes to be its own; and the absence of 
naive assumption is a nonreferential state. In terms of the path, of the three 
avenues to complete liberation, emptiness is the truth of cessation; the 
absence of characteristics is the truth of the path; and the absence of naive 
assumption constitutes the truths of suffering and its universal origin. In 
terms of the fruition, of the three avenues to liberation, emptiness and the 
absence of characteristics pertain to the state in which there are no residual 
traces, whereas the absence of naive assumption pertains to the state that 
still involves residual traces. 


Maitreya, Ornament of Manifest Realization, chap. 1, vv. 67-68 (Toh. 3786), Dg. 
T., Ses phyin, vol. Ka, p. 8, lines 3—4. These are: 

1) knowledge of the thoughts in the minds of all other beings; 

2) knowledge of the realms in which buddhas abide; 

3) establishment of such realms; 

4) delighting buddhas with one’s realization of the nature of all phenomena, just as 
it is; 

s) knowledge of the capabilities and acumen of beings; 

6) purifying the experience of beings who will attain buddha realms; 

7) carrying out all the conduct of a bodhisattva while abiding in the meditative 
absorption that understands all as being illusion-like; and 

8) consciously taking rebirth in order to ensure benefit for beings. 

See Rigdzin, Tibetan-English Dictionary of Buddhist Terminology, 434-35. 
Maitreya, Ornament of Manifest Realization, chap. 1, vv. 69-70 (Toh. 3786), Dg. 
T., Ses phyin, vol. Ka, p. 8, lines 4-5. These are: 

1) ensuring the accomplishment of infinite prayers of aspiration; 

2) understanding the individual languages of all beings; 

3) having inexhaustible poise in imparting spiritual teachings; 

4) taking rebirth in the womb of an exemplary mother; 
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$) having an excellent spiritual heritage; 

6) having an excellent family lineage on one's father's side; 

7) having an excellent family lineage on one's mother’s side; 

8) having an excellent retinue; 

9) taking an excellent rebirth; 

10) exhibiting the will to be free of samsára; 

1 1) attaining buddhahood under a bodhi tree; and 

12) perfecting all qualities of enlightenment. 

See Rigdzin, Tibetan-English Dictionary of Buddhist Terminology, 435. 

Maitreya, Ornament of Manifest Realization, chap. 1, v.49a-c (Toh. 3786), Dg. T., 
Ses phyin, vol. Ka, p. 6, |. 7. 

Major Commentary on the Transcendent Perfection of Sublime Intelligence in Eight 
Thousand Verses, (Toh. 3791), Dg. T., Ses phyin, vol. Cha, p. 117, lines 6-7. 

That is, while all ten levels involve all ten transcendent perfections, each level 
entails emphasis on a perfection that is specific to that level. Maitreya, Distinguish- 
ing Center and Limit, chap. 5, vv. 5 and 30cd, (Toh. 4021), Dg. T., Ses phyin, vol. 
Ka, p. 87, lines 1-2 and p. 89,1. 2. 

That is, identity as it applies to an individual personality and identity as it applies 
to any phenomenon. 

It is from the realm of the Tusita gods that a sublime nirmanakaya descends to take 
rebirth in the human world, as one of the twelve deeds. 

The meaning here is not that of the Dzogchen sense of the term “spontaneous pres- 
ence” but rather that of the Madhyamaka use of the term, that one’s progress along 
the path of meditation from the eighth level onward is effortless. 

That is, the potential, or force, that derives from one’s positive actions. This term 
can also refer to the incorruptible nature that underlies all such relative virtue. 
That is, the first bhami. 

Ten Spiritual Levels, (Toh. 44), Dg. K., Phal chen, vol. Kha, p. 371, lines 5-6. 

In the source, the last line reads: "but they are not subject to these, nor will they be in 
the future.” Maitreya, Highest Continuum, chap. 1, v. 63, (Toh. 4024), Dg. T., Sems 
tsam, vol. Phi, p. 114, lines 3-4. 

That is, birth, aging, illness, and death. 

Ibid., v. 64, (Toh. 4024), Dg. T., Sems tsam, vol. Phi, p. 114,1. 4. In the source, the 
last two lines read: 


nevertheless, these embodiments of compassion 
demonstrate birth, death, illness, and aging. 


One of the eight avenues of ordinary consciousness, the afflictive aspect of con- 
sciousness functions in the minds of those who have not yet attained the path of 
spiritually advanced beings, that is, the path of seeing. It is a primary state of mind 
that focuses on consciousness as the basis of all ordinary experience and distorts 
this into a sense of self-identity, of “I.” 

The relevant passage is found in Ten Spiritual Levels, (Toh. 44), Dg. K., Phal chen, 
vol. Kha, pp. 369,1. 6 through p. 370,1. 2. 

Complete Consolidation of Spiritual Teachings, (Toh. 238), Dg. K., mDo sde, vol. 
Zha, p. 59, lines 1-3. 

The reference is to Pundarika, Stainless Light, Toh. (1347), Dg. T., rGyud, vol. Da, 
p. 475, lines 4-5. 
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That is, before buddhahood is attained immediately following that final lifetime. 
A reference to enlightened activity, which involves eliminating what is negative 
and encouraging what is positive. Maitreya, Ornament of the Sutras, chap. 3, v. 7, 
(Toh. 4020), Dg. T., Sems tsam, vol. Phi, p. 6, lines 1-2. 

This is the second of the six states of gods in the realm of desire, traditionally said 
to be located on the summit of Sumeru, the axial mountain in the center of every 
thousandfold world system; the name derives from the thirty-three major gods of 
the Vedas who are held to be resident there. 

The third of the six states of gods in the realm of desire; unlike gods in the first two 
states (of the Four Great Kings and the Thirty-three Gods), gods in this state are 
free of conflict with the demigods. 

The fourth of the six states of gods in the realm of desire; in addition to their enor- 
mous wealth and enjoyment, gods in this state have the additional joy of exposure 
to the Mahayana teachings. 

Gods in this state, che fifth of the six states of gods in the realm of desire, are able to 
emanate whatever they desire from their own bodies and then enjoy it. 

In this state, the sixth of the six states of gods in the realm of desire, gods are able 
to enjoy what is emanated by the gods of the next lowest state, without having to 
make the effort to emanate it themselves. 

The “immaculate abodes” are the five highest of the seventeen states of gods in the 
realm of form—the Gods Less Than Great, the Gods Not Subject to Affliction, the 
Gods with Great Insight, the Gods with Ideal Insight, and the Pinnacle State of the 
Realm of Form. 

Compassion (defined as the intention that others be freed from suffering) is said 
to be "nonreferential" when it is based on the realization that both beings and phe- 
nomena lack any identity as such, so that the usual dualistic framework of subject, 
object, and their interrelationship is absent. 

These were discussed previously on p. 120. 

These were discussed previously on p. 116. 

These are: being generous with spiritual teachings and material support, speak- 
ing in a pleasant manner, ensuring the accomplishment of the goals of those to be 
guided, and acting in accord with the conduct of those to be guided. 

Manifest Enlightenment of Vairocana, ('Toh. 494), Dg. T., rGyud 'bum, vol. Tha, p. 
318, lines 3—4. This tantra is the major source for the Caryatantra class. 

That is, the thirty-seven factors previously discussed in the context of the cause- 
based dialectical approach. 

The Mahayana tradition is further divided into two approaches—the dialectical 
approach (also termed the “Paramitayana”) and the Vajrayana approach. 

The Tibetan term rnal "byor (the equivalent of the Sanskrit "yoga") implies "immer- 
sion in a genuine state of being." 

This term refers to the higher yogic practices employed in the stage of completion 
in Vajrayana. These practices involve harnessing the subtle energies of the body, so 
that one experiences an intensifying warmth rising from the subnavel region up 
through the center of the body to the crown ofthe head, eliminating afflictive states 
and ordinary concepts in one's mind in a powerful process comparable to that of 
an incinerating fire. Such methods are ways of rapidly arousing the experience of 
innate timeless awareness. 

The literal idiom is "applies the seal of the unity of bliss and emptiness.” This 
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begins as a conceptual process of bringing to mind an appreciation of this unity 
as the ultimate nature of things, and eventually becomes a direct experience of 
that unity. 

These cycles of Vajrayana practice are a major component of the "mother tantras” 
practiced primarily by the Sarma schools of the Tibetan tradition. 

This may indicate that the model presented here, from the tradition of pith instruc- 
tions, is only a rough summation, not a detailed discussion. It may also be a refer- 
ence to the foregoing comparison of the four applications of mindfulness in the 
sütra tradition vis-à-vis the equivalent methods in the Vajrayana, noting that the 
former cannot "rival" the latter in terms of their profundity. 

An actual consort is termed “karmamudra’; when a consort is visualized (as, for 
example, by monastic practitioners), the term is "jiànamudra." 

That is, the focal centers in the crown of the head, throat, heart region, and navel 
region. 

That is, the four aspects of joy associated with the path and the four aspects associ- 
ated with the fruition state. 

Thatis, for the time being, these eight aspects of bliss are still goals that one intends to 
achieve in the future, once one has progressed beyond the path of accumulation. 
The four applications are mindfulness of the body, sensations, mind, and 
phenomena. 

That is, either the identity of the individual personality—the "I"—or the identity 
of any given phenomenon existing “as such.’ 

That is, the approach pertaining to the highest of the classes of tantra within the 
Vajrayana; in this context, the reference is particularly to the Anuttarayoga class of 
tantra in the Sarma traditions of Tibetan Buddhism. 

These are the topics of the three remaining applications of mindfulness—sensa- 
tions, mind, and phenomena. 

That is, that of the sütra tradition. 

An alternate term for the third degree of joy, elsewhere called “joy beyond joy.” At 
this stage, one has gained true familiarity with the view cultivated in meditation, 
so that the intensifying experience of melting bliss has to a large extent arrested 
ordinary thought patterns, although the connection between ordinary states of 
mind and the mental events they produce has not been completely severed. 

These are patterns that cease as part of the usual process that occurs when one 
falls asleep or at death, although its significance is not appreciated unless one has 
trained in deeper states of meditative absorption. As the “masculine energy” in the 
crown of the head descends to the heart region, thirty-three thought patterns asso- 
ciated with aversion cease; as the “feminine energy” in the subnavel region ascends 
to the heart region, forty patterns associated with desire and attachment cease; 
and as the energy referred to earlier in the section as “Rahu” causes the foregoing 
tWo energies to merge at the heart region, seven patterns associated with ignorance 
cease. This automatic process can be controlled voluntarily through the process of 
meditation Kongtrul is describing here. 

This term refers to a high degree of attunement, in which mind and body are adapt- 
able to any morally positive or spiritual undertaking and tendencies that are coun- 
terproductive are overcome. 

In the context of the eightfold path, authentic view refers to that which derives 
from the nonconceptual perspective of timeless awareness. 
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This term refers to the fact that "emptiness" (perhaps the single most misunder- 
stood term in the history of Buddhism) is not a blank state, or voidness, but a field 
of infinite potential, often described by such idioms as "the unity of manifestation 
(or sound, awareness, bliss, and so forth) and emptiness.” 

Authentic meditative absorption, as a branch of the eightfold path, serves as an 
antidote to the obscurations that hinder development of the qualities of enlighten- 
ment, such as levels of deeper discernment. 

That is, the subtle channels other than the central one, which permeate the entire 
body, and the transformation of which takes place in the wake of the path of 
seeing. 

Authentic effort is that which serves as an antidote to eliminate the cognitive 
Obscurations and other factors to be eliminated on the path of meditation, and 
which is able to be sustained over a long period of time without one becoming 
discouraged. 

Authentic livelihood refers to eschewing hypocrisy or deception in one's physical 
actions and speech. 

Authentic ethical choices involve an understanding that true discipline lies in 
avoiding any and all actions that produce negative consequences for oneself and 
others. 

That is, physical, verbal, and mental. 

Authentic mindfulness is that which contributes in general to che development of 
calm abiding, stable mental focus, and impartiality; in this Vajrayana context, it 
provides the focus required for one to maintain awareness during the dissolution 
process mentioned here. 

This refers to the dissolution process that occurs involuntarily when one falls 
asleep and (in a more dramatic and final way) when one dies. It can also be ini- 
tiated and controlled during meditation. The three steps are technically termed 
“manifestation,” "increase; and “attainment” (the latter is sometimes termed 
“complete attainment”; in other explanations, “complete attainment” refers to a 
final phase beyond these three steps). The first of the three steps, that of manifesta- 
tion, is described as a subtle state of consciousness that is the experience of a whit- 
ish field of light, compared to brilliant moonlight in a clear night sky. The second 
step, that of increase, is the experience of a reddish field, compared to a sunlit sky. 
The third step, that of attainment, is the experience of a dark field, compared toa 


murky dusk. 


Authentic thought involves contemplation of topics discussed in the Buddhist 
teachings. 

Authentic speech is that which is meaningful and insightful in helping others 
resolve doubts concerning spiritual matters. 

Purang Lochung (Pu rangs lo chung, or Pu rangs pa 'Gar lo tsa ba Chos kyi bzang 
po) (tenth century C.E.?) was a Tibetan translator who studied with the Indian 
master Devapurnamati. Purang Lochung was an important figure in the early trans- 
mission of che Cakrasamvara cycle from India to Tibet. 

Malgyo Lotsawa Lodrö Drak (Mal gyo lo tsa ba bLo gros grags) (11th- 12th 
centuries) was a Tibetan translator who worked with Indian masters and was an 
important figure in the transmission of the Cakrasamvara cycle from India to 
Tibet. He translated one version of the tantra with his teacher, the Indian scholar 
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Sumatikirti, and taught masters of various schools of Tibetan Buddhism, including 
Nyima Bum (Nyi ma 'bum, 1158-1213) of the Dzogchen lineage of the Nyingma 
school and the early Sakya masters Khön Kónchok Gyalpo ("Khon dKon mchog 
rgyal po, 1034-1102) and Sachen Kunga Nyingpo (Sa chen Kun dga snying po, 
1092—1158). 

That is, although the Well-Sealed Locket (a tantra of the Cakrasamvara cycle) does 
not interpret the thirty-seven factors that contribute to enlightenment from this 
more profound Vajrayana perspective, this does not mean that such an interpreta- 
tion is spurious and unfounded. 

This is the highest of the four classes of tantra that are discussed in the Sarma schools 
of the Tibetan tradition—Kriya, Carya, Yoga, and Anuttarayoga. The Anuttaray- 
oga tantras are considered the pinnacle of the Vajrayana teachings because they 
embody the integration of the principles of skillful means and sublime intelligence. 
For Kongtrul’s detailed treatment of these classes of tantra, see two other volumes 
in the Treasury of Knowledge series, Treasury of Knowledge: Book Six, Part Four: 
Systems of Buddhist Tantra and Treasury of Knowledge: Book Eight, Part Three: The 
Elements of Tantric Practice. 

For example, the methods for carrying out activities that pacify negative influences, 
enrich positive qualities, exert beneficial control, or directly remove obstacles. 
That is, the ramifications of the realization that comes about through the process 
known as “invoking timeless awareness,’ which is superior in scope and profundity 
to that gained through methods from the sütra tradition. 

Here the term is being used in the nontechnical sense of one's gaining a significant 
degree of proficiency in the practice of the two stages, rather than referring to the 
first anticipatory phase of the path of linkage. 

This state is considered a more "ordinary" attainment that results from the conduct 
one engages in as a Vajrayana practitioner. Through the use of ritual objects and 
substances, one gains sufficient spiritual attainments to allow one to move unhin- 
dered in the realms of gods and humans, benefiting beings and “annihilating” nega- 
tivity through the power of one's mantras. 

Another "ordinary" result of Vajrayana conduct. Such a master's body has qualities 
of subtlety, lightness, and so forth (discussed below), so that while the actual body 
no longer manifests within the realm of desire, its emanations can ensure benefit 
for ordinary beings in that realm. 

Masters in the realm of desire have gained the more ordinary spiritual attainment 
of meditative warmth through Vajrayana conduct, with the result that their bodies 
are equal to those of gods in the desire realm and they thus have some power over 
their longevity; they have various attainments due to the power of their mantras. 
That of buddhahood, or complete enlightenment. 

Because the lifespan has been extended beyond the normal length of human life. 
That is, the central subtle channel of the vajra body. 

That is, practice involving a physical consort. 

That is, isolation of the mind from negative thought patterns and afflictive states. 
This is a more obvious, or coarse, part of the process described in note 331. Before 
the three successive steps of subtle experience take place, there is a process whereby 
the energies underlying the elements constituting the physical body (earth, water, 
fire, air, space, and consciousness) dissolve into one another, from the more to the 
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less coarse. Once space has dissolved into consciousness, there ensue the three 
successive steps of subtle experiencc. 

This topic is discussed in detail in the third part of Book 9. 

The term "enlightened embodiment of timeless awareness" here refers to the attain- 
ment associated with the path of seeing in the Vajrayána approach; in other con- 
texts it can refer to a manifestation of a realized practitioner's awareness that is 
perceptible to others in pure visionary experiences and can impart teachings and 
blessings. Kongtrul makes the point that moving too early into advanced levels of 
conduct can actually be a hindrance that delays one's progress. 

The three realms of desire, form, and formlessness that make up the cycle of condi- 
tioned existence, or samsara. 

A term for spiritually advanced beings, such as dakas and dakinis, who can serve 
as one’s companions and consorts in Vajrayana practice, providing guidance and 
blessings that accelerate one’s spiritual progress. 

The ganacakra, which Kongtrul discusses at length in Book 9, Part 3 is a process 
whereby the Vajrayana principle of transformation is implemented in a ritual set- 
ting. The emphasis is on appreciating sense pleasures without indulging in ordinary 
concepts or attachments. 

This term refers to ways in which the nature of mind as timeless awareness expresses 
itself in specific modes of experience—visual, auditory, and so forth. 

A direct cause is one that is responsible for the production of its specific result, 
without any other intervening factor being required (such as fire’s being the direct 
cause of its smoke). 

These seven natural attributes of the sambhogakaya—the enjoyment of the rich- 
ness of being, integration, supreme bliss, the absence of any independent nature, 
complete permeation by innate compassion, continuity, and the absence of cessa- 
tion—are discussed in Book 10, Part 3. 

The path of seeing constitutes the first bodhisattva level, the path of meditation the 
remaining nine levels. 

That is, the dialectical approach, or Paramitayana. 

See note 392. 

Also referred to as the “path of consummation.” 

In the sütra tradition, this would be a reference to the most subtle cognitive obscu- 
rations. The Sarma schools of the Tibetan Buddhist tradition use the term “desta- 
bilizing obscurations,” or “habitual patterns of change associated with the three 
successive steps of subtle experience" ("change" here simply refers to the fact that 
these obscurations come into effect and cease moment-by-moment). In some con- 
texts, these are also referred to as "obscurations to meditative equipoise; a level 
more subtle than that of the cognitive obscurations. 

At this point Kongtrul begins discussing the practices known as the Six Branches 
of Union in the context of the model of the five paths. The Six Branches of Union 
are a series of advanced yogic practices presented in the teachings associated with 
the Kalacakra cycle. They constitute the “thematic” phase of the stage of comple- 
tion (Tib. »tsban bcas rdzogs rim)—that is, specific practices that involve mental 
constructs, breathing exercises, and yogic postures—as distinct from the "nonthe- 
matic” aspect (Tib. mtshan med rdzogs rim) of formless meditation on the ultimate 
nature of mind. The six branches are technically termed “consolidation, “medita- 
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tive stability,’ “breath control,’ “attention to the entire form of the deity,’ “recollec- 
tion,” and “meditative absorption.” Kongtrul discusses these practices elsewhere in 
the Treasury of Knowledge; see, Kongtrul, The Treasury of Knowledge: Book Eight, 
Part Four: Esoteric Instructions, 389—330. 

These ten indications are quasi-visual experiences (in that they are based on 
more subtle channels of energy than the optic nerve that is responsible for ordi- 
nary vision) one undergoes as one’s realization of the utterly lucid nature of mind 


becomes more evident. See Dudjom Rinpoche, Nyingma School of Tibetan Bud- 
ahism, vol. 2, 167: 


These are enumerated in Longcenpa, Dispelling Darkness in the Ten Direc- 
tions, p. 344, as smoke (du-ba), mirage (smig-rgyu), clouds (sprin), fire-flies 
(me-kbyer), sunlight (yi-ma), moonlight (zla-ba), the blazing of gem- 
stones (rin-po-che "bar-ba), eclipse (sgra-gcan), starlight (skar-ma), and rays 
of light (od-zer) . 


Here “meditative absorption” denotes the sixth of the Six Branches of Union 
according to the Kalacakra tradition. 

That is, the elements—earth, water, fire, air, and space—that compose the external 
universe and their equivalents that compose one’s physical, body. 

Candali is one of the fundamental practices of the thematic phase of the stage 
of completion. Through physical exercises, breathing techniques, and medita- 
tive methods, one harnesses the channels, energies, and bindu of the subtle body, 
producing an intensifying sense of warmth rising from the subnavel region to the 
crown of the head. The effect is one of “incinerating” afflictive states and ordi- 
nary concepts, thus accelerating the arousal of the experience of innate timeless 
awareness. 

The bliss produced by this process is undiminishing because it is not subject to the 
causes and conditions that sustain ordinary pleasure, which then is undermined 
when situations change and those causes and conditions no longer pertain. 

That is, the cakras of the navel region, heart region, throat, midbrow level, and the 
crown of the head. 

The attainment of these twelve levels comes about through the gradual elimina- 
tion of the twelve links of interdependent origination, discussed in the following 
paragraph. 

These links—ignorance, formative patterning, ordinary.consciousness, formation 
of the mind-body complex, sense fields, contact, sensation, compulsion, perpetu- 
ation, becoming, birth, and aging-and-death—provide a model of how.the mind 
remains caught within the cycle of samsara. These twelve can be further classified 
within four categories: 

(1) ignorance, formative patterning, and ordinary consciousness are the three 
branches that propel the mind into samsàra; 

(2) formation of the mind-body complex, sense fields, contact, and sensation are 
the four branches that are the result of that process of propulsion (due to the deeply 
ingrained influence of ignorance, the karma reinforced through formative pattern- 
ing, and the habitual patterns that imbue ordinary consciousness); 

(3) compulsion, perpetuation, and becoming are the three branches that ensure the 


actual taking of rebirth; and 
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(4) birth and aging-and-death are the two branches that constitute the actual tak- 
ing of rebirth and its consequences. 

"Becoming" is a term for the process whereby the mind takes rebirth within one 
of the three realms of samsára, driven by the reinforced habitual patterns of karma 
and afflictive states. 

"Form vajra” is a term for the refined experience of the body as the unity of mani- 
fest form and emptiness, imbued with the seven vajra attributes of invulnerability, 
indestructibility, authenticity, incorruptibility, stability, unobstructedness, and 
invincibility. 

"Perpetuation" is the mental process of appropriation that serves as the substantial 
contributing cause that leads to becoming, that is, taking rebirth in samsara. 
"Compulsion" is the mental tension felt due to the constant effort of trying to 
avoid unpleasant and painful sensations and to seek pleasant ones. 

Sensation" in this context refers co mental states of satisfaction, dissatisfaction, 
or neutrality that arise once contact has been established between the sense con- 
sciousnesses and their objects. 

Speech vajra” is a term for the refined experience of speech as the unity of sound 
and emptiness, imbued with the seven vajra attributes. 

Contact" refers to the coming together of the triad of consciousness, a sense fac- 
ulty, and the corresponding kind of object, so that the appropriate avenue of con- 
sciousness can apprehend its object. 

The sense fields (Tib. skye mched) are avenues through which ordinary states of 
mind and mental events can come about (skye) and proliferate (sched), through 
which dualistic consciousness of subject-object can find expression. The traditional 
model lists twelve components—six avenues of sense consciousness (visual, audi- 
tory, olfactory, gustatory, tactile, and ideational) and their corresponding six kinds 
of sense objects (forms, sounds, odors, tastes, tactile sensations, and concepts). 
The "formation of the mind-body complex" is the process whereby the four mental 
aggregates of forms—the “mental body" of the intermediate state between death 
and rebirth, comprising sensations, perceptions, formative factors, and ordinary 
states of consciousness—combine with the physical aggregate of the embryo in the 
womb, so that mind and body become mutually dependent on one another. 

Mind vajra” is a term for the refined experience of speech as the unity of awareness 
and emptiness, imbued with the seven vajra attributes. 

Ordinary consciousness" is a term for the dualistic mode of a subjective mind's 
perceiving its objects through the various avenues of the six senses (the five physical 
senses and the mental faculty of ideation). 

"Formative patterning" refers to the process by which the ordinary mind formu- 
lates responses to what are perceived as objects separate from it, establishing the 
basis for the full expression of dualistic consciousness. 

Timeless awareness vajra” refers to the refined experience of the inseparability of 
body, speech, and mind as a unity with emptiness, imbued with the seven vajra 
attributes. 

Practitioners are classified into several types, depending on the kind of progress 
they make spiritually. Most individuals are those who progress developmentally; 
among those, some may be practitioners who progress in leaps and bounds, “skip- 
ping” certain stages, or even regress at times, generally moving forward but occa- 
sionally “losing ground” in a nonlinear fashion. The most rare kind of individual 


386. 


387. 


388. 


389. 


390. 


392. 


395. 


394. 


395. 
396. 
397. 


398. 


399. 


NOTES — 593 


is one who gains realization and enlightenment in an instantaneous leap of under- 
standing; but even such practitioners are only so receptive in this lifetime because 
their minds have undergone extensive training in previous lifetimes. No one is truly 
an "instantaneous leap" kind of individual from the very start. 

As was just noted, the path of seeing is the final step of the phase of meditative 
absorption. 

The four vajras are the aforementioned form, speech, mind, and timeless awareness 
vajras. "Equal taste" refers to the experience of things from the perspective of their 
ultimate nature, rather than their individual traits. 

The reference is to Pundarika, Stainless Light, (Toh. 1347), Dg. T., rGyud, vol. 
Da, p. 455, lines 4-6. In the source, the final leve] is referred to as "and the level 
"Ihe Prefecting of Timeless Awareness that Merges with Genuine Awareness, the 
Epitome of Self-Knowing Discernment.” 

That is, the branch of meditative absorption according to the Six Branches of 
Union in the Kalacakra tradition. . 

That is, each of the ten levels of a bodhisattva's spiritual development involves two 
aspects, one of the experience undergone during formal meditative equipoise (the 
essence of which remains constant, while the degree of familiarity increases), and 
one of activity during postmeditation awareness (that is, the furthering of the tran- 
scendent perfections, with the emphasis shifting from one perfection to another 
depending on the level in question.) 


. Adornment of the Vajra Heart Essence, (Toh. 490), Dg. K, rGyud 'bum, vol. Tha, 


p. 115, l. 1. The second line in the source reads “is endowed with the resplendent 
radiance of the orb of the sun.” 

Regarding these twelve levels, see Kongtrul, Treasury of Knowledge: Book Eight, 
Part Four: Esoteric Instructions, 444, note 85, citing Khenpo Tsültrim Gyamtso 
Rinpoché: "[these are] not the twelve bhumis of an arya. They are the concordant 
twelve bbumis within the limb of samadhi, which culminate in the attainment of 
the first bodhisattva level." 

Based on the teachings of Yumo Mikyó Dorjé (eleventh century C.E.), Kunpang 
Tukjé Tsóndrü (1243-1313), and Dolpopa Sherab Gyaltsen (1292-1361), the 
Jonang tradition became known for its exegesis of the Kalacakra cycle and for its 
controversial view of “qualified emptiness” (gzhan stong). The “great and venerable 
master” is a reference to Jetsün Taranatha (1575-1634), perhaps the most prolific 
and influential author of works that presented the Jonang teachings, helping to 
revivify that tradition. 

These twelve aspects of timeless awareness correspond to the aforementioned 
twelve levels. 

That is, the deity for whom one has received empowerment and on whom one 
meditates. 

See Book ro, Part 1 for a discussion of the kayas of buddhahood. 

These are references to the process of elimination and refinement that is associated 
with traversing the twelve levels of the Vajrayana tradition and the experiences of 
the sixteen gradations of joy. 

Taranatha was intimately connected with the siddha tradition of India, studied 
with several Indian masters, and authored works on the Indian origins of tantric 
teachings and biographies of Indian masters. 

The third Karmapa, Rangjung Dorjé (Rang byung rdo rje, 1284-1339). 
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That is, a second Buddha Sakyamuni. 

Vajrayana teachings are often classified into two categories—the empowerments 
that mature one spiritually and the instructions that liberate one. 

At this stage, one is not held to be actually experiencing suchness, the ultimate 
nature of reality, but still practicing on the basis of one's conviction of what 
this nature is; this is seen as a necessary step that leads eventually to the actual 
experience. 

That is, the experience of one's body as a mere manifestation, without any indepen- 
dent nature of its own. 

In the practice of the state of completion in the highest levels of tantra, one is able 
to harness the subtle energies of the body and direct them so that the bindu (the 
focalizing of energy in the cakras) descends in stages from the cakra in the crown 
of the head to that in the throat, to that in the heart region, to that in the navel 
region (depending on the level of practice, this may be continued down to the geni- 
tals). This process generates experiences of physical pleasure and mental well-being 
that are referred to as four gradations of joy—joy, sublime joy, joy beyond joy, and 
innate joy. 

Once the foregoing process of arousing the four descending gradations of joy has 
been completed, the energy is directed to the glans penis and retained there (rather 
than being lost through ejaculation), whereupon it is drawn upward through the 
body in the reverse process, ascending through the four cakras and being stabilized 
finally in the crown of the head. 

On a physiological level, this entails the retention of semen during male orgasm, 
rather than the usual loss through ejaculation that, from the point of view of 
the Vajrayana teachings, undermines the experience of undiminishing bliss. The 
descriptions of such processes are invariably oriented to heterosexual males; the 
culture of Tibet in which these teachings flourished resulted in a definite bias in 
the writings. While the Vajrayana teachings (and most, if not all, living Vajrayana 
masters) affirm that parallel processes apply to women practitioners, these are far 
less extensively documented (references are passing and cursory at best) and are still 
an obscure and litde-explored area. 

Although the actual nature of utter lucidity that is experienced on the path of see- 
ing remains the same throughout the path of meditation, the "training" involved 
lies in one's subjective experience of a more and more complete and authentic 
appreciation of the significance of this initial realization. 

Unsurpassable Definitive Expression, (Toh. 369), Dg. K., rGyud 'bum, vol. Ka, p. 
631, lines 1-2. In the source, the last line, “The Vajra Level (the thirteenth); begins 
the citation, and where Kongtrul cites "Ihe Incomparable One" (Tib. ZPe med pa), 
the source reads “The Formless One" (Tib. gZugs med pa). 

See note 388 and the passage cited from the Presence of Timeless Awareness, the 
Sublimely Unchanging State. 

Vajra Garland, (Toh. 445), Dg. K., rGyud 'bum, vol. Ca, ff. 208a—277b. The Vajra 
Garland is the explanatory tantra of the father tantra class. 

Sphere of the Supreme Seal, (Toh. 420), Dg. K., rGyud ’bum, vol. Nga, ff. 66a—90b. 
A tantra of the mother tantra class. 


Well-Sealed Locket, (Toh. 381), Dg. K., rGyud 'bum, vol. Ga, p. 206,1. 7 through p. 
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This refers to one of the arcane languages in which the Indian tantric sources and 
commentaries are often couched. Such languages were often corrupt versions of 
Sanskrit, or regional dialects spoken by the Vajrayana masters who codified these 
teachings. 

That is, the prefix upa- in Sanskrit, or nye ba in Tibetan. 

The Tibetan term (zhing) can denote realm, field, domain, and similar meanings. 
The rules of samdhi, which govern the formation of words in Sanskrit, require that 
chanda + uba results in the form chandoha. 

That is, the six (or nine) levels of meditative stability. 

That is, the eight modes of complete liberation, which are discussed below. 

The term “subtle trait" (Tib. mtshan ma; Skt. nimitta) refers to the way in which 
the mind defines phenomena on a more subtle level than that of “ordinary char- 
acteristics” (Tib. mtshan nyid; Skt. laksana). Once one has attained the path of 
seeing, having eliminated the more obvious level of afflictive obscurations, one no 
longer thinks of phenomena in terms of their "characteristics" but still conceives 
of them having specific traits on some subtle level, until the cognitive obscurations 
have been completely eliminated. 

That is, complete mastery of the ten kinds of control. 

Abhayakaragupta, Frond of Pith Instructions, (Toh. 1198), Dg. T., rGyud, vol. Cha, 
p. 309, l. 6 through p. 310, 1. 1. 

Source not identified. 

Tib. "bung spyod or "Ibung gcod (Sanskrit uncertain). 

“Quench” is used here to translate either of the two alternate terms in Tibetan— 
spyod (engage) or gcod (cutting through). 

Tib. Nye ba'i thung spyod or Nye ba'i thung gcod (Sanskrit uncertain). 

That is, it constitutes the fruition state, which is discussed in Book 10. 
Unsurpassable Definitive Expression, (Toh. 369), Dg. K., rGyud 'bum, vol. Ka, p. 
631,4. 1. 

Ihe average number of breaths taken in a twenty-four-hour period, according to 
the medical texts of the Buddhist tradition. 

These are discussed in Part 3 of Book 10. 

Another term for the masculine essence. 

The four degrees of emptiness (termed "empty, "extremely empty,’ “supremely 
empty, and “totally empty") are associated, respectively, with the successive states 
of subtle experience (“manifestation,” "increase," “complete attainment, and “utter 
lucidity”). Each of the four degrees is further divided into lesser, middling, and 
greater phases, giving the total of twelve. ` 

This refers to one’s own subjective experience of acquiring an usnişa, the protuber- 
ance on the crown of a buddhas head that is one of the thirty-two major marks of 
perfect form and which embodies the qualities of the totally enlightened state. 
That is, the twelve levels times 1,800 “moments” per level. 

This is a term for the particular configurations of the subtle energies in the body, 
which change throughout the cycle of a lunar month. 

That is, ten junctures, each involving 1,800 expressions of subtle energy. 

Another term for the masculine essence. 

Another term for the feminine essence. 

That is, the glans penis. 
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This term is used in the tantras to distinguish the model of twelve levels (plus the 
thirteenth, that of complete enlightenment) from that found in the sütras (of ten 
levels plus the eleventh level of buddhahood, Total Illumination). 

The Web of Magical Display is, in fact, the name for what was originally a very large 
text that the Indian master Vimalamitra (c. eighth century) divided into a cycle of 
eight separate titles. The text referred to here is likely the extensive version of the 
tantra. 

The aforementioned moon of bodhicitta, the center of masculine essence in the 
very crown of the head. 

Source not identified. 

“Enhancement” refers to an element of practice that employs specific methods that 
accelerate one's progress beyond what it would normally be by one’s relying on the 
basic meditation techniques alone. 

The term "spiritual deportment" (Tib. brtul zhugs; Skt. vrata) refers to means 
by which one engages in certain modes of behavior as expressions of, or ways of 
enhancing, one’s inner realization, rather than merely adopting certain rules to gov- 
ern one's actions. The Sanskrit word vrata derives from the root vr (to choose); the 
equivalent Tibetan term is glossed as meaning that one "brings an end" (brtul) to 
ordinary and inferior conduct and “engages” (zhugs) in a more spiritually construc- 
tive form of behavior. 

Aryadeva, Lamp That Integrates Conduct, (Toh. 1803), Dg. T., rGyud, vol. Ngi, p. 
188, lines 4-7. 

That is, the Buddha Sakyamuni. 

That is, the Mahayana approach. 

That is, the Vajrayana approach. 

Gathering of Secrets, (Toh. 442), Dg. K., rGyud ’bum, vol. Ca, ff. 90a-—148a. The 
Gathering of Secrets is the source tantra of the Guhyasamaja cycle and the father 
tantra class. 

Adornment of the Vajra Heart Essence, (Toh. 451), Dg. K., rGyud 'bum, vol. Cha, ff. 
36a—58b. 

Equal Union with All Buddhas, (Toh. 366), Dg. K., rGyud 'bum, vol. Ka, ff. 
151b-193a. 

That is, the cycles of Guhyasamaja, Buddhasamayoga, Cakrasamvara, and 
Hevajra. 

A Share of Mantra, (Toh. 429), Dg. K., rGyud 'bum, vol. Nga, p. 508,1. 1 through 
p. 513,1. 1. 

Padmavajra, Accomplishment of Secrets, (Toh. 2217), Dg. T., rGyud, vol. Wi, p. 44, 
I. 3. 

The Sanskrit term avadhüti (Tib. kun dar ma), which is a name for the central 
subtle channel, literally connotes "shaking off everything; here interpreted as 
meaning shaking off, or eliminating, all duality and (figuratively) holding to the 
middle course. 

The conduct of the Vajrayana is grounded in, and incorporates, that of the basic 
approach (which emphasizes the principle of harmlessness and the Mahayana 
approach (which emphasizes that of altruism). 

In the Sarma, or historically more recent, schools of the Tibetan Buddhist tradi- 
tion, the tantras of the highest class, Anuttarayoga, are further classified into father 
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tantras, mother tantras, and nondual tantras. While the schools differ slightly in 
which tantras they assign to which category, as a general rule “father tantras” are 
those that emphasize the methods of the stage of development and the attainment 
of the state of illusory body. 

That is, the goddess of vajra form embodies the experiences of all mundane forms 
that one sees; the goddess of vajra sound, those of all mundane sounds that one 
hears; the goddess of vajra fragrance, those of all mundane odors that.one smells; 
the goddess of vajra taste, those of all mundane flavors that one tastes; and the god- 
dess of vajra touch, those of all tactile sensations that one feels. 

For example, the goddess of vajra form might bear a mirror or a lamp; the goddess 
of vajra sound, a musical instrument; the goddess of vajra fragrance, incense or a 
bouquet of flowers; the goddess of vajra taste, a dish of fine food; and the goddess 
of vajra touch, a scarf of fine silk. 

Aryadeva, Lamp That Integrates Conduct, (Toh. 1803), Dg. T., rGyud, vol. Ngi, p. 
188, l. 4 through p. 187,1. s. 

The Tibetan term phyag rgya here does not seem to be used in the usual sense of 
"consort" but rather in the sense of practitioners "standing in" for deities as their 
symbolic presences. 

Ibid., p. 191,line s through p. 192, line 1. 

Equal Union with All Buddhas, (Toh. 366), Dg. K., rGyud 'bum, vol. Ka, p. 310, 
lines 5-6. 

hat is, the final three of the nine situations initially arrived at. The extremely 
unelaborate mode, being an entirely internal process of meditative absorption, does 
not apply to a group situation. 

Guru Lhochokpa (Gu ru Lho phyogs pa, “the guru from the south,’ that is, India?) 
was one of Táranatha's masters, to whom the latter dedicated several of his Vajrayana 
works. 

Well-Sealed Locket, (Toh. 381), Dg. K., rGyud 'bum, vol. Ga, ff. 73b—15 8b. 

Vajra of Delight, (Toh. 417), Dg. K., rGyud 'bum, vol. Nga, p. 15,1. 2. 

Source Tantra of the Circle of Bliss, (Toh. 368), Dg. K., rGyud ’bum, vol. Ka, p. 466, 
l. 3. The lines in the source read: 


One should gain realization through striving 
for as long as necessary at activities associated with meditative 
warmth, ... 


As aspects of conduct in the Vajrayana, there are various ways of gazing that can 
be cultivated as means of benefiting others; such gazing techniques are outward 
expressions of inner realization, rather than mere physical gimmicks. 

These are discussed in Book 10. 

That is, the experience of primordial unity for one who has attained the fifth path, 
that of no more learning, as distinct from the anticipatory experience undergone 
by one who is still training on the path of meditation. 

The Vajrayana approach is often discussed as twofold—the path of freedom (which 
emphasizes the nonthematic phase of the stage of completion, and hence involves 
teachings and meditation that focus on the very nature of mind) and the path 
of skillful means (which emphasizes the thematic phase of the stage of comple- 


tion). The practices of the path of skillful means involve those termed “one’s own 
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body endowed with skillful method" and “another’s body as the source of sublime 
intelligence" 

Vajra Daka, (Toh. 370), Dg. K., rGyud "bum, vol. Kha, ff. 1b-1252. The Vajra 
Dáka is the explanatory tantra of the Cakrasamvara cycle. Discussions of typology 
(particularly relating to women as potential consorts) are found in both Buddhist 
and Hindu tantric texts, discussions that parallel those found in the Indian secular 
tradition of erotic literature, such as the Kamastitra. 

The lines cited by Kongtrul are not found in the Well-Sealed Locket. 

The four máras are personifications of forces that bind the mind to samsára and 
thus are “deadening influences" (mara from the root mr, “to kill”), creating obsta- 
cles to one’s pursuit of positive ethical conduct and spiritual progress. They are: 
(1) the mara of afflictive mental states; 

(2) the mara of the mind-body aggregates, which are products of fundamental 
ignorance, karma, and afflictive states, and render one subject to illness, aging, and 
death that are beyond one’s ability to control; 

(3) the mara of the Lord of Death, in that one’s ordinary state of existence entails 
mortality, thus imposing a finite limit on one’s lifespan; and 

(4) the mara of the “gods’ child” which impedes the ability of one’s mind to func- 
tion in higher states of meditation (the term refers to the traditional belief that the 
children of gods in the realm of desire are jealous of humans’ attempts to progress 
spiritually and transcend samsara, and so create obstacles to that progress). 

The term “roaming through various realms” is a key idiom in the descriptions of 
conduct and spiritual deportment found in the mother tantras. 

The terms “tantras of sublime intelligence” “mother tantras? and “tantras of the 
yoginis” are synonymous. 

This expression is a euphemism for one’s spiritual consorts. 

Literally, "from those of the brahmana class to those of the candala class.” The 
descriptions of consorts were based on the ancient Indian social order that was the 
original milieu for these teachings and were translated literally as such into Tibetan. 
According to Monier-Williams, 4 Sanskrit-English Dictionary, 383, candala (fem. 
candala) is defined as “an outcast, [a] man of the lowest and most despised of the 
mixed tribes.” 

Much of the literature concerning spiritual consorts is devoted to descriptions of 
what characterizes the “ideal” consort; as Kongtrul points out, while this is con- 
sidered relevant for practitioners of the stage of development, such issues are of no 
concern for the true practitioners of the stage of completion. 

These teachings are transmitted by the Kagyii schools of Tibetan Buddhism, the 
Drukpa Kagyii in particular. Based on teachings from Indian masters such as 
Tilopa (988-1069 C.E.) and Maitripa (tenth century C.E.), as well as those of 
the Tibetan master Milarepa (1052-1135 C.E.), they were collected as the Oral 
Lineage of Cakrasamvara (Demchok Nyengyii), primarily by Milarepa’s student 
Rechung Dorjé Drakpa (1085-1161 C.E.) and his followers, and were codified 
in their present form through the writings of such masters as the fourth Drukchen 
hierarch, Pema Karpo (1527-1592 C.E.). 

This term can refer to women who are literally born in any of the gathering places 
sacred to tantric practitioners, or to woman practitioners who are engaged in the 
stage of completion. 

That is, women who are engaged in practice of the stage of development. 
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That is, both consorts born in pure realms arid those born of mantra. 

The traditional literature describes certain nonhuman kinds of beings serving as 
consorts for Vajrayana practitioners. Yaksi is the feminine form of yaksa; yaksas and 
yaksis are a kind of nature spirit. As Monier-Williams, A4 Sanskrit-English Diction- 
ary, notes, 838, “though generally regarded as beings of a benevolent and inoffen- 
sive disposition, . . . they are occasionally classed with Pisacas and other malignant 
spirits, and sometimes said to cause demoniacal possession.” 

Vajra.of Delight, (Toh. 417), Dg. K., rGyud 'bum, vol. Nga, p. 14,1. 1. 

These are stages in the proċess of visualization in which a psychological barrier 
to the encroachment of negative forces is established and one's form as the deity 
is marked at various points with syllables or small forms of deities to enhance the 
sense of protection. 

According to Dudjom Rinpoche, The Nyingma School of Tibetan Buddhism, vol. 2, 
119, in the Mahayoga approach this threefold purity consists of “the purity of the 
outer world (snod dag-pa), the purity of its inner contents, that is living creatures 
(bcud dag-pa) and the purity of the components, bases and activity fields forming 
the mind-stream (rgyud rnams dag-pa).” 

Two Sections, (Toh. 417 and 481), Dg. K., rGyud ’bum, vol. Nga, p. 12, lines 6-7, 
p. 13, 1.6, and p. 36,1. 5. 

The five symbolic ornaments of bone are the earrings; wheel; armlets, bracelets and 
anklets (counted as one); sash; and necklace. The sixth ornament is the bone ash 
smeared on the body. 

Such insignia are symbolic of deeper philosophical truths. For example, the skull- 
cup (which is indicative of death and mortality) expresses the impermanence, and 
ultimately the emptiness, of all things. 

The symbolism and methodology of the Vajrayana approach is rooted in a process 
of transcending the dualistic constructs of the mind's ordinary way of function- 
ing. This requires that one's ingrained presuppositions about the world be called 
into question, often by rather confrontational means. Developed in the ancient 
Indian cultural context, with its emphasis on ritual purity in spiritual matters, the 
Vajrayana teachings drew on much that culture held to be unclean or taboo; hence 
the reference to one's ingesting (if only metaphorically) or otherwise using such 
substances as meat or bodily fluids and waste products. The five kinds of meat are 
those of elephant, human, horse, dog, and cow (even the eating of beef—to say 
nothing of the other four!—was proscribed by the Brahmanical culture of ancient 
India). The five kinds of “nectar” are feces, urine, menstrual blood, semen, and 
human marrow. 

Vajra of Delight, (Toh. 417), Dg. K., rGyud 'bum, vol. Nga, p. 14, lines 2-3. 

This is Book 5, Part 4 of the Treasury of Knowledge; see Kongtrul, Treasury of 
Knowledge: Book Five: Buddhist Ethics, 215-306. 

That is, the public display of such texts. In the source, the preceding line, “Always 
eliminate naive affirmation and nihilistic denial,” reads, “Always avoid examin- 
ing students and explaining teachings,’ which given the source, cannot be taken 
literally. 

The first four lines are found in the Origin of Sublime Bliss, (Toh. 373), Dg. K., 
rGyud bum, vol. Kha, p. 294, lines 5-6. I have not been able to locate the remain- 
ing lines in the citation. 

The most powerful of the Vedic gods. 
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Well-Sealed Locket, (Toh. 381), Dg. K., rGyud 'bum, vol. Ga, p. 217, lines 4-5, and 
Two Sections, (Toh. 417 and 418), Dg. K., rGyud ’bum, vol. Nga, p. 14, lines 4~5. 
Origin of Sublime Bliss, (Toh. 373), Dg. K., rGyud ’bum, vol. Kha, p. 580, |. 6. 
This visualization exercise parallels the fire ritual in which ladles (embodied in the 
hands) are used to pour offering substances (embodied in the food and drink) into 
the fire pit (that is, the mouth), where they are incinerated (as the fire of candali in 
the subnavel region transforms the food and drink into nectar that is offered to the 
deities of the body mandala). 

Note that, in keeping with the Vajrayana principle of transformation based on an 
appreciation of the innate purity of everything, the commitments may run counter 
to what is commonly thought of as “spiritual” behavior. 

Padmavajra, Accomplishment of Secrets, (Toh. 2217), Dg. T., rGyud, vol. Wi, p. 51, 
lines 4-5. 

The implication is one of realizing the unity of what is manifest and its ultimate 
nature. Such a unity is not a simple negation—“emptiness” in the sense of an 
unqualified negation—but an appreciation of the rich dynamic that embraces the 
relative and ultimate levels of truth simultaneously, without these contradicting or 
mutually excluding one another. 

"Fourth" in the sense that it is the concern of the fourth stage of empowerment in 
the highest level of tantric practice. 

That is, the three modes of conduct referred to below. 

Nagarjuna, Five Stages, (Toh. 1802), Dg. T., rGyud, vol. Ngi, p. 101, lines 5—6. The 


source reads: 


Knowing how to distinguish what perceived phenomena are by nature, 

one relies on the fourth aspect—suchness. 

Whoever does not train in the three aspects will not swiftly attain the 
fruition. 

Although sticks of wood hold the potential for fire, 

it will not occur unless they are rubbed together; 

similarly, without the training leading to enlightenment, 

it will not occur in this lifetime. 


That is, the elaborate, unelaborate, and extremely elaborate modes. 

That is, the goal state of the śrāvaka approach. 

Source Tantra of the Circle of Bliss, (Toh. 368), Dg. K., rGyud 'bum, vol. Ka, p. 463, 
l. 5. 

Two Sections, (Toh. 417 and 418), Dg. K., rGyud ’bum, vol. Nga, p. 28,1. 7 

This term may refer to women who have gained attainment through their spiritual 
practice, or to feminine manifestations of the sambhogakaya. The masculine form 
is daka. 

As noted before, the Vajrayana teachings aim to take one beyond the confines of 
ordinary conceptual biases based on dualistic consciousness. This often results in 
such seemingly shocking statements, although these are not intended to be taken 
literally as guidelines of conduct for those whose minds are still within this dualis- 
tic mode. 

These are standardized rituals of song and dance, as distinct from the spontaneous 
singing and dancing mentioned earlier as being part of this level of conduct. 
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Those born of mantra, those born in pure realms, and those who are innately pres- 
ent. They are discussed below. | 
During Vajrayana empowerment rituals, each student casts a flower on a depic- 
tion of the mandala. The location on which it falls is taken as an indication of the 
particular family of deities in the mandala with which one has the strongest karmic 
connection and the specific deity on which one should meditate. 

Source not identified. 

This is a reference to the aforementioned typology of consorts found in Vajrayana 
literature. 

These are a traditional set of five ornaments made of bone—tiara, necklace, ear- 
rings, bracelets and ankles (counted as one), and bands crossed over the torso. 
Traditionally goddesses are visualized bearing eight different offerings—drink- 
ing water, washing water, flowers, incense, lamps, perfumes, food, and musical 
instruments. 

A term employed in the Sarma schools of the Tibetan Vajrayana Buddhist tradition. 
The term mudra (literally, “stamp, seal”) signifies the most sublime spiritual attain- 
ment, in which one does not waver from the ultimate fruition state of unchanging 
bliss imbued with emptiness that entails all possibilities—the fundamental nature 
of everything that abides just as it is, timelessly, without any fluctuation. The term 
maha (supreme) signifies that this fruition state embodies the most supreme state 
of elimination of the negative, of realization, and of omniscient awareness. 

That is, of oneself and one’s consort as the masculine and feminine deities in union, 
the sexual organs as vajra and lotus, and all sexual activity as spiritual practice. 
These are three moods related to body (allure, courage, and repulsion), three to 
speech (ferocity, mirth, and terror), and three to mind (compassion, awe, and 
tranquillity). 

That is, of augmenting what is positive in one's makeup and bringing an end to what 
is negative. The foregoing practices are designed to increase merit in those who lack 
it, so that they may participate in the gatherings of the heralds. 

These are methods whereby various plants, minerals, and other substances are pro- 
cessed to promote longevity and physical stamina. 

That is, the practice of karmamudra, involving sexual union with a physical 
consort. 

The actual source is Dombi Heruka, Advice to Yogis and Yoginis on Extraordinary 
Topics, (Toh. 1230), Dg. T., rGyud, vol. Nya, p. 82, lines 5-7. 

Abhayakaragupta, Frond of Pith Instructions, (Toh. 1198), Dg. T., rGyud, vol. Cha, 
p. 606, lines 4-5. The blockprint of the Treasury of Knowledge reads “heroines’ ban- 
quet; but the text here has been changed to match the source, which reads “heroes’ 
banquet.” 

A consort visualized as an expression of the profound lucidity of nondual timeless 
awareness. 

Padmakara, Five Samaya Commitments, (Toh. 1224), Dg. T., rGyud, vol. Nya, p. 
53,1. 6. 

Ibid., p. 54, lines 5-6. The lines in the source text are somewhat different: 


Eliminate concern for any of these that one cannot find, 
or anyone for whom they may not be suitable, 
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for the five kinds of meat, the five kinds of nectar, and so forth can be 
conceptualized intently through meditative stability. 


Tib. dge slong rdo rje dzin pa (also termed sum ldan rdo rje dzin pa). A model 
emphasized by the Indian master Atia when he came to Tibet in the eleventh 
century C.E. In Atiga’s presentation, the ideal for Vajrayana practice is one who 
upholds full monastic ordination on the Hinayàna level, the bodhisattva vow on 
the Mahayana level, and the samaya commitments of a tantric practitioner on the 
Vajrayana level. 

There are four ways in which one can be considered an "elder"; other than the 
obvious factor of age, the other factors are one’s level of ordination, degree of 
training and erudition, and realization (with its attendant experience of timeless 
awareness). 

Strictly speaking, monastics should not attend ganacakra rituals that are made up 
entirely of lay practitioners; they should be sent away to another location and their 
share of the feast delivered to them afterward. 

First Section (that is, Vajra of Delight), (Toh. 417), Dg. K., rGyud 'bum, vol. Nga, p. 
16, l. 2. 

Well-Sealed Locket, (Toh. 381), Dg. K., rGyud ’bum, vol. Ga, p. 303, lines 5-6. 
Again, the actual source is Dombi Heruka, Advice to Yogis and Yoginis on Extraor- 
dinary Topics, (Toh. 1230), Dg. T., rGyud, vol. Nya, p. 82,1. 7 through p. 83,1. 2. 
That is, one given in detail, with full explanation and imparting some degree of 
experiential insight, as distinct from a more formal and cursory version, such as is 
often performed in public as a blessing. 

See Book ro, Part 2 for discussion of the fruition state of Khecara. 

That is, che unelaborate and extremely unelaborate modes. 

Gathering of Secrets, (Toh. 442), Dg. K., rGyud 'bum, vol. Ca, p. 275,1. 1. 

The text reads subha, but the more likely etymology is from the Sanskrit supta(m) 
(sleep). 

The related Sanskrit verb roots are bhuj (‘to eat’), svap (‘to sleep’), and (possibly) 
kuth (‘to stink, reek’). 

In this context, “expedient cause” is a euphemism for conduct involving a physical 
consort (that is, karmamudraà). 

In Part 2 above, “The Levels and Paths in the Vajrayana, the consummate stage of 
the isolation of mind is equated with the greatest degree of meditative warmth on 
the path of linkage. It is at this point that authentic practice with a physical consort, 
or karmamudra, becomes a possibility. 

During the third empowerment, known as the empowerment into sublime intel- 
ligence and timeless awareness, the common practice is for the master to display a 
small card depicting the form ofa consort, while the student is led through a guided 
meditation simulating consort practice. In the true spirit of such empowerments, 
however, the student would in ideal cases engage in sexual union with an actual 
consort in order to be exposed to this level of practice. 

This recalls the situation in which the words spoken by someone who was blessed 
by Sakyamuni (for example, the Heart Sūtra, spoken by Avalokitesvara without 
the Buddha actually speaking any of the teaching) constitute the “word of the 
Buddha.” 


In the most elaborate forms of empowerment found in the Anuttarayoga class of 
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the Sarma schools, there are four levels of empowerment. The empowerments of 
the water and the crown belong to the first stage, the vase empowerment. The secret 
empowerment is the second of the four; the third is called the “empowerment into 
sublime intelligence and timeless awareness"; the fourth is simply called the “fourth 
empowerment" (occasionally the "precious word empowerment" since its trans- 
mission is based on a few words of profound instructions uttered by the master). 
Gathering of Secrets, (Toh. 442), Dg. K., rGyud 'bum, vol. Ca, p. 250, L 5. 

Of all the sections contained in the most extensive version of the Kalacakra tantra, 
in twelve thausand verses, only that concerning empowerment (4 Concise Presen- 
tation of Empowerment) was translated into Tibetan. The more concise version of 
the tantra is the Wheel of Time. The most concise version is the Heart Essence of the 
Glorious Wheel of Time. 

That is, Wheel of Time, (Toh. 362), Dg. K., rGyud 'bum, vol. Ka, p. 190, lines 
5-6, 

That is, the Buddha Sakyamuni. “Victorious One" is an epithet for a buddha. 
Ibid., p. 134, lines 2-4. 

This terminology is often used, especially in the Kalacakra cycle, to emphasize the 
dynamic quality of emptiness, as opposed to the blank void state that the word 
might otherwise suggest. 

This is a reference to the practices of jfiánamudrá (with an imagined consort) and 
karmamudra (with a physical partner), and part of the implication of "not shifting" 
is developing the ability to retain the energy of the bindu that is usually expended 
in orgasm. See also note 856. 

That is, the seventh through tenth transcendent perfections—skillful means, aspi-. 
ration, spiritual power, and timeless awareness. 

Ibid., p. 180, lines 6-7. 

The terms in the following paragraph derive from the Six Branches of Union in the 
Kalacakra cycle. 

These attainments are discussed in detail in Part 2 of Book 10. 

Not identified. 

That is, actions that result in harm and suffering for oneself and others. 

The Nyingma model of Maha, Anu, and Ati is functionally equivalent to the classi- 
fication in the Sarma schools into father tantra, mother tantra, and nondual tantra 
and bears many resemblances to it. In the Mahayoga model, the view emphasizes 
the "supreme unity of innate purity and equalness,’ the emphasis in meditation 
is on the stage of development, and the path leads to the results of the four levels 
of a master of awareness. In the Anuyoga model, the view employs the imagery of 
the “child” of bodhicitta born of the unity of basic space and timeless awareness, 
while the emphasis in meditation is less on the stage of development and more on 
the thematic phase of the stage of completion (the yogas focusing on subtle chan- 
nels, energies, and bindu). In the Ati (or Dzogchen) model, the view is that of the 
world of all appearances and possibilities—of samsára and nirvana—constituting 
the display of naturally occurring timeless awareness, and meditation consists of 
two approaches, those of trekché and tégal. In the Nyingma model of nine spiritual 
approaches, or yànas, it is only the ninth, or pinnacle, approach of Atiyoga chat 
is based on timeless awareness (Tib. ye shes lam du byed pa); all the eight "lower" 
approaches are based to some extent on an aspect of ordinary mind (Tib. seams lam 


du byed pa). 
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. These are the two secondary subtle channels that run parallel to the central chan- 


nel, down the right and left sides of the body. Generally speaking, the rasanà is visu- 
alized as red in color and is on the right side for women, the left for men; the lalana 
is white and on the left for women, the right for men. The exact configuration, 
however, depends largely on the particular system of practice being followed. 
That is, the sixth principle that embraces and unites those of the five buddha 
families. 

Source not identified. 

That is, Longchen Rabjam (kLong chen rab 'byams, 1308-1364). 

Principally in his Seven Treasuries (mDzod bdun), especially che Precious Treasury 
of Words and Their Meanings (Tshig don rin po chei mdzod) and the Precious Trea- 
sury of the Sublime Spiritual Approach (Theg mchog rin po chei mdzod). 

There are several different enumerations of these eighteen texts. According to the 
writings of the fourth Zhechen Gyaltsap, Pema Namgyal (Zhe chen rgyal tshab 
Padma rnam rgyal, 1871—1926), they are: 

A) The five fundamental sources: 

1) the tantra of enlightened form, Union of All Buddhas in Equalness (dPal sangs 
rgyas thams cad dang mnyam par sbyor ba zhes bya bai rgyud kyi rgyal po); 

2) the tantra.of enlightened speech, Sphere of the Secret Moon (Zla gsang thig le); 
3) the tantra of enlightened mind, Gathering of Secrets (dPal gsang ba dus pa rgyud 
kyi rgyal po); 

4) the tantra of the qualities of enlightenment, Foremost Glorious and Sublime One 
(dPal mchog dang po); and 

5) the tantra of enlightened activity, Garland of Activity (rGyud kyi rgyal po chen po 
las kyi ‘phreng ba). 

B) The five tantras utilized in sadhana practice: 

6) Display of the Heruka (Kro dha khrag thung rol pa'i rgyud chen po); 

7) Display of Hayagriva (De bzhin gshegs pa thams cad kyi dgongs pa bla na med pa'i 
gsang ba dpal rta mchog rol pat rgyud chen po); 

8) Display of Compassion (dPal snying rje rol pai rgyud ‘jig rten las das pa gsang ba'i 
mao); 

9) Display of Nectar (rGyud kyi rgyal po chen po dpal bdud rtsi rol pa); and 

10) Tivelvefold Kilaya Dagger (Phur pa ki la ya bcu gnyis kyi rgyud ces bya bai 
mdo). 

C) The five tantras associated with conduct: 

11) Amassing of Mountains (Sangs rgyas kun gyi dgongs pa'i bcud bsdus ri bo brtsegs 
pai rgyud); 

12) Fierce Lightning of Timeless Awareness (Ye shes rngam glog); 

13) Array of Samaya (Dam tshig bkod pa); 

14) One-Pointed Meditative Absorption of Avalokitesvara (’Phags pa spyan ras gzigs 
ting nge dzin rtse gcig gi rgyud); and 

15) Berserk Elephant (gLang po che rab 'bog gi rgyud). 

D) Two appended tantras: 

16) Magical Web of Vajrasattva (rDo rje sems dpa sgyu ‘phrul drva ba gsang ba 
thams cad kyi me long zhes bya ba'i rgyud; and 

17) Lasso of Skillful Means (’Phags pa thabs kyi zhags pa padma "phreng gi don 
bsdus pa). 
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E) The single source tantra that epitomizes them all: 

18) Heart Essence of Secrets (gSang ba'i snying po de kho na nyid nges pa). 

The source reads “four aspects of bodhicitta . . . " 

Anonymous, Three Stages, lines 79—80; P 4742, bsTan 'gyur dpe bsdur ma, vol. 43, 
P. 1175. The Three Stages is a short work in verse that is subtitled Pith Instructions 
concerning the Web of Magical Display. \t is based on the tantra the Heart Essence 
of Secrets from the Mahayoga class of Nyingma tantras. Although not found in the 
sDe dge edition of the bsTan 'gyur, it is contained in the Narthang (sNar thang) and 
Beijing (“Peking”) editions. The authorship is not attested to in the text. 

This is a reference to the principle of inseparability underlying the view of the 
Mahayoga approach—that is, the inseparability of manifestation and emptiness as 
the supreme unity of innate purity and equalness. 

That is, the two extremes of conditioned existence (as a state of confusion) and 
mere personal salvation (as the end of personal suffering that ignores the welfare of 
others). 

This is the first of three stages of meditative absorption that constitute the frame- 
work of the practice of deity yoga in the Mahayoga approach. The three stages 
are: 

1) the “meditative absorption of suchness; which is an awareness of the ultimate 
nature of everything, embodied in a sense of everything dissolving into emptiness; 
2) the “meditative absorption of universal manifestation,’ which is an awareness of 
the innate quality of compassion that imbues emptiness, embodied in a sense of the 
stirring of thought in the mind as an expression of that compassion; and 

3) the “causal meditative absorption,” which is an awareness of the unity of the two 
foregoing stages, embodied in the visualization of a seed syllable from which the 
complete form of the deity emerges. 

That is, still entailing afflictive states or the potential for their occurrence, due to 
the fact that the path of seeing has not yet been attained. 

That is, the meditative absorption of suchness itself, the illusoriness of things, the 
single form of the deity, and the elaborate version of the mandala. 

That is, the excellence of the environment (visualized as a pure realm), of the tezcher 
(visualized as an embodiment of enlightenment), of the retinue (oneself and others 
visualized as deities), of the teachings (being solely those of the Vajrayana approach), 
and of the time frame (that of the ever-present moment of timeless awareness). 
These are parallel to the “fivefold certainty" of the sambhogakáya. One establishes 
this framework for receiving teachings and practicing in the Vajrayana context. 
The four branches are termed “approach, "intimate approach,’ “accomplishment,” 
and “supreme accomplishment.” They constitute the standard model for the prac- 
tice of deity yoga as the main focus in the Mahayoga context. 

These are discussed below. 

Literally, “the four continents.” 

In the context of the path of seeing, these masters are practitioners who gained sta- 
bility in the practice of the stage of development, so that their minds have matured 
into the experience of the deity even though they have not yet become capable of 
refining away the residue of the elements making up the physical body. 

Still with respect to the path of seeing, these masters are practitioners for whom, 
at the time of attaining the highest mundane experience, their physical bodies are 
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transformed into forms of subtle essence (“vajralike bodies”), while their minds 
mature into the state of timeless awareness on the path of seeing, so that they attain 
a state beyond birth and death. 

Buddhaguhya, Short Exposition of the Path, NKG, v. 23, p. 146,1. 1. 

That is, immediately after death. 

Buddhaguhya, Graduated Path, NKG, v. 23, p. 109, lines 3-4. In the source the 
third line reads "the form" rather than “the symbolic embodiment.” 

That is, pacifying, which causes illnesses, negative influences, and other obstacles to 
subside; enriching, which fosters the growth of such positive factors as longevity, 
merit, prosperity, and intelligence; powerful, which exerts a beneficial influence 
over situations and other beings; and wrathful, which (as a direct and powerful 
expression of compassion) eliminates negativity and removes obstacles. 

See note 59. 

That is, in traditional Buddhist cosmology, a world system such as our own—con- 
sisting of a central mountain (the axis mundi) surrounded by an ocean and four 
continents in the cardinal directions—which constitutes the unit that makes up 
universes of increasing magnitude (one-thousandfold, two-thousandfold, three- 
thousandfold, and “countless” universes) in a way that is reminiscent of modern 
astronomy’s model of planetary systems, star systems, galaxies, and metagalaxies. 
The text has “fearless” (jigs med), but judging from the commentary following, this 
would seem to be in error for “indestructible” (Jig med). 

These are the eight qualities of powerful mastery, which are considered more com- 
mon, or mundane, siddhis. They are literally termed the qualities of “subtlety of 
form, “obvious form,’ “lightness, “pervasiveness, "true attainment; “extreme clar- 
ity, “reliability, and “serving as a source of all that is wished for.” These qualities are 
discussed in more detail in Book 10, Part 2. 

Ibid., NKG, v. 23, p. 111, lines 3—4. 

That is, in che formal practice of the Mahayoga approach, the “four kinds of spiri- 
tual miracles” refers to a particular format for meditation. The "spiritual miracle of 
meditative absorption” is that of meditating on the mandala of the buddhas of the 
five families and their retinues; the “spiritual miracle of consecration” is that of con- 
secrating each of the deities according to the respective family type; the “spiritual 
miracle of empowerment” is that of imbuing the deity, through the respective pro- 
cess of empowerment, with the qualities pertaining to the specific family; and the 
“spiritual miracle of offering” is that of praising and making offerings to the deities. 
Heart Essence of Secrets, chap. 12, v. sa-c, (Toh. 832), Dg. K., rNying rgyud, vol. 
Kha, p. 245,1. 7. 

In the context of the path of meditation, a master of mahamudra awareness is one 
who moves from the experience of utter lucidity on the path of meditation to an 


embodiment of timeless awareness that is a state of primordial unity in which train- 
ing is still necessary. 


. Amaster of spontaneously present awareness is one who, as a result of attaining the 


path of no more training (or consummation), gains the level of Vajradhara—that 
is, the spontaneous presence of the five kayas. 

That is, the second of the three kayas as they are usually enumerated. 
Buddhaguhya, Graduated Path, NKG, v. 23, p. 117,1. 6 through p. 118,1. 1 and p. 
118, |. 2. In the source, the third line reads as follows: 
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... whatever it is becoming fully evident as a form through 
meditation, ... 


and the fifth line reads simply: 
... the attributes of an embodiment of timeless awareness, ... 


Heart Essence of Secrets, chap. 6, v. 7ab, (Toh. 832), Dg. K., rNying rgyud, vol. Kha, 
p. 245, lines 4~5. The sword is the symbol associated with the karma family. In the 
source text, the second line reads as follows: 


... vajra, wheel, jewel, lotus, sword, and bell blaze. 


The bell could be a symbol for the sixth family, the unifying principle within which 
the five families are subsumed. 

The process of gaining mastery is implicitly connected to the image of a jewel and 
the wealth and power it confers. 

The lotus is a metaphor for a state free of attachment, for it is rooted in mud bur its 
blossom is free of any stain. 

The Sanskrit term "karma" is the equivalent to both the Tibetan term /as (ordinary 
action or activity) and its honorific form phrin las (enlightened activity). 
Buddhaguhya, Graduated Path, NKG, v. 25, p. 118,1. 6 and p. 119, lines 1-2. 
While this is an epithet for Vajrapani, che name here does not refer to one of the 
eight great bodhisattvas of the Mahayana approach but to the embodiment of the 
five kayas. 

A “sublime” nirmanakaya is one that manifests in the perceptions of ordinary 
beings as performing the twelve deeds; Sakyamuni is one example, as indeed are 
all the 1002 buddhas destined to appear during this present age (Sakyamuni hav- 
ing been the fourth). These deeds are discussed in detail in Book 2, Part 3 of the 
Treasury of Knowledge. They are described in Maitreya, Highest Continuum, chap. 
2, vV. 54—56, (Toh. 4024), Dg. T., Sems tsam, vol. Phi, p. 236, lines 6-7: 


[the nirmanakaya] actually takes rebirth— 

[1] descending from Tusita, the joyous gods’ realm, 

[2] entering a womb, [3] taking rebirth, 

[4] becoming skilled in the arts and sciences, 

[5] enjoying the company of a retinue of queens, 

[6] gaining certainty of release from the world, [7] practicing austerities, 
[8] going to the center of enlightenment, 

[9] defeating the armies of Mara, [10] awakening to perfect enlightenment, 
[11] turning the wheel of the Buddhadharma, 

and [12] passing into nirvana. Those who have gone in these ways 

do so within the total range of impure realms 

for as long as there is conditioned existence. 


Buddhaguhya, Graduated Path, NKG, v. 23, p. 120, lines 1-2. In the source, the 
first line reads simply “pure awareness itself” 

Buddhaguhya, Short Exposition of the Path, NKG, v. 23, p. 152, 1. 6 through p. 153, 
l. 1. 

Anonymous, Three Stages, lines 95—96. P. 4742, bsTan ’gyur dpe bsdur ma, vol. 
43. p. 1175. 
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From the verbal stem car, “to do, act, perform.” 

That is, one who has not yet fully matured spiritually. 

That is, the ordination of individual liberation of the Hinayana approach, the 
bodhisattva vow of the Mahayana approach, and the tantric samaya of the Vajrayana 
approach. The source referred to is probably the Pinnacle of Definitive Expression 
(see note 564). 

That is, (1) copying sacred texts, (2) making offerings, (3) being generous and prac- 
ticing charity, (4) listening to spiritual teachings, (5) memorizing them, (6) reading 
them, (7) explaining them to others, (8) reciting prayers and liturgies, (9) contem- 
plating the meaning of the teachings, and (10) meditating on that meaning. 

Faith in Buddhism is a complex phenomenon, never meant to be naive, blind, or 
unquestioning. It incorporates a sense of awe or wonder as one appreciates the qual- 
ities of the object of one’s faith, a desire to emulate that object (that is, to become a 
buddha oneself), and a trust in the truth of the teachings one is following. To these 
three aspects a fourth is sometimes added, that of irreversible faith, that is, the fact 
that one’s faith is constant in the face of any and all circumstances (whether one is 
happy or unhappy, prosperous or destitute, and so forth). 

Buddhaguhya, Graduated Path, NKG, v. 23, p. 90,1. 5. 

Ibid., 1. 6. In the source, the second line is not found as cited. 

Source not identified. 

These are commentaries written by the early masters of these traditions, which sum- 
marize the content of the much more extensive tantras and render it more acces- 
sible to practitioners. It is for this reason that the late Nyoshul Khen Rinpoché 
Jamyang Dorjé used to define the Tibetan term for these commentaries (/ung) as 
cognate to the word "handle"; by a felicitous coincidence with modern English 
slang, these commentaties are thought of as "giving one a handle" on the more 
abstruse and cryptic texts of the tantras. 

In the Anuyoga model, the five yogic phases correspond to the five paths of the dia- 
lectical approach: the "yoga of the mind's directed intent" to the path of accumula- 
tion, the "yoga of affirming one's spiritual birthright" to the path of linkage, the 
"yoga of supreme inspiration" to the path of seeing, the "yoga of attaining supreme 
transmission" to the path of meditation, and the "yoga of perfecting supreme 
dynamic energy" to the path of no more training. 

The Anuyoga model involves ten levels that fall within the five paths (that is, the 
five yogic phases): (1) the "level of unpredictable change" and (2) the "level of the 
basis of reliance" pertain to the first yogic phase, that of the mind’s directed intent; 
(3) the “level of refining away major obscurations; (4) the “level of continuity of 
training,’ and (5) the “level of the meritorious basis” pertain to the second yogic 
phase, that of affirming one’s spiritual birthright; (6) the “level of the improvement 
of stability” pertains to the third yogic phase, that of supreme inspiration; (7) the 
“level of the framework that ushers in the fruition state,’ pertains to the fourth 
yogic phase, that of the attainment of the supreme transmission; and (8) the "level 
of abiding without change,” (9) the “level of the permeation of the actual nature of 
phenomena; and (10) the “level of the universal range of perfection” pertain to the 
fifth yogic phase, that of level of the universal range of perfection. 

Termed thus because while one is on the path of accumulation there is the possibil- 
ity of one’s practice being undermined or of one regressing and “losing ground.” 
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Termed thus because the insight one gains on the path of accumulation is stabilized 
to serve as a basis for the path of linkage. 

In this, the first of the five yogic phases, which corresponds to the path of accumula- 
tion in other contexts, the focus in meditation practice is on directing one’s mind, 
if only as a sense of dedicated intent, toward two factors—the utterly lucid quality 
of emptiness and the manifest quality of the deity’s form. 

Termed thus because, in the context of the path of linkage, the habitual patterns 
that constitute major obscurations to the actual experience of utter lucidity have all 
been refined away. 

Termed thus because one trains continuously, day and night, in experiencing the 
unity of the empty and manifest aspects of utter lucidity. 

Termed thus because one relies on the basis of the merit one accrues through “the 
conduct of the immediate cause” (that is, practice involving a consort) so as to 
immerse oneself in the incorruptible state of timeless awareness. 

In the second of the five yogic phases, corresponding to the path of linkage, while 
one’s practice can still be undermined there can no longer be any regression, and 
thus one's spiritual birthright—one's buddha nature—is affirmed. 

In the third of the five yogic phases, the supreme inspiration one feels on the path 
of seeing is such that one is free of the five kinds of fear (see note 186) and has 
transcended all mundane experiences through one’s direct perception of the actual 
nature of phenomena. 

Termed thus because, on the path of meditation, one focuses on the state of primor- 
dial unity that still requires training and become more familiar with this state, so 
that one will be able to gain the fruition state of primordial unity that requires no 
more training. 

In the fourth ofthe five yogic phases, corresponding to the path of meditation, one 
receives the supreme confirmation of one's final enlightenment, with a certainty 
concerning the time and place. 

Termed thus because, within the context of the path of consummation, one abides 
in the enlightened intent ofthe inseparability of basic space and timeless awareness, 
without transition or change. 

Termed thus because, again within the context of the path of consummation, the 
"seal" of the actual nature of phenomena—the unity of utter lucidity as that actual 
nature and of objects in the phenomenal world as the expressions of the deity— 
permeates all one’s perceptions and conduct. 

Termed thus because, still within the context of the path of consummation, the 
entire array of the ripakayas—the manifestations of the dynamic energy of pure 
awareness—is utterly perfect, fully embraced within unborn basic space. 

In the fifth of the five yogic phases, corresponding to the path of consummation, all 
the qualities of enlightenment that pertained to the state of primordial unity still 
requiring training become perfect in all their dynamic energy. 

See note 331. 

In the tantras of the Nyingma school of the Tibetan tradition, acommon model for 
the fruition state of buddhahood speaks of twenty-five factors, five each relating to 
form, speech, mind, qualities, and activity. These are discussed in Book 10, Part 4. 
Source not identified. 


That is, habitual patterns that account for such seemingly inappropriate suffering 
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as a realized being's having a headache, or the case of Nagarjuna only being able to 
be killed by having his head sawn off by a blade of grass (a karmic trace left from a 
former lifetime, in which he cut off the head of an insect with a blade of grass). 
That is, the subliminal tendencies of afflictive states, which permeate the three 
realms of samsara. 

That is, the more “instinctive” tendencies to afflictive states, as distinct from those 
that involve conceptual thinking. 

That is, various degrees of cognitive obscurations that are eliminated on the three 
“pure” levels—that is, the eighth, ninth, and tenth levels, respectively. 

That is, the scriptural sources of the Anuyoga approach; the principal text, 4//- 
Embracing Intent, although technically classified as a tantra, contains the word 
"sütra" in its title. 

Tib. man ngag; Skt. upadesa. These are concise (“pithy”) summations of key points 
of spiritual practice to be implemented in a very direct way so as to arouse direct 
experience without. lot of preliminary study or training. They are characterized as 
being “of few words, yet complete as to the meaning.” 

All-Creating Monarch, chap. 65, sb, NGB, vol. 1, p. 215,1. 7 through p. 216,1. 1. 
The line in the version available to me reads slightly differently: "Ihe level of pure 
and spontaneously perfect awareness, unaltered and unrefined.” The All-Creating 
Monarch is a primary scriptural source of the Dzogchen teachings in general and 
those of the Category of Mind (Tib. sems sde) in particular. 

The four levels of empowerment unique to the Dzogchen approach are termed the 
"elaborate" (spros bcas), the "unelaborate" (spros med), the "extremely elaborate" 
(shin tu spros med), and the “utterly unelaborate" (rab tu spros med). 

The Sanskrit term “yoga” (from the stem yz, ‘to join, link’) is rendered in Tibetan 
as rnal ‘byor, which could be translated (especially in the Dzogchen context) as 
"immersion in a genuine state of being." 

The four visions of the Atiyoga, or Dzogchen, approach are termed: 

(1) the direct experience of the actual nature of phenomena; 

(2) the enrichment of meditative experience; 

(3) pure awareness reaching full expression; and 

(4) the resolution of phenomena in their true nature. 

This direct experience of the actual nature of phenomena as a state of original 
purity transcends the limitations of conceptual labels and intellectual speculation, 
"opening the doorway” to the pure realm of experience that cannot be fathomed 
by the ordinary imagination. 

A reference to a particular element of the visionary experience, in which chains 
of luminous points of light (compared to strings of pearls) are perceived on the 
background of a field of light. 

In this vision, due to one's gazing at the vajra chain formation of pure awareness 
(the manifest expression of deeper insight), one perceives the points and spheres 
of light on the verge of maturing into forms of enlightenment; perceptions based 
on confusion subside, and those based on timeless awareness become more fully 
evident. 

In this stage of visionary experience, the points and spheres of light mature into 
forms of enlightenment, and the full expression of pure awareness directs one be- 
yond the visionary expressions of the three kayas that arise on this spiritual path. 
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In this final stage of visionary experience, all one's perceptions are completely puri- 
fied within the unique mandala of the supreme sphere of being, so that all phe- 
nomena labeled by the conceptual mind resolve within the expanse of their actual 
nature, Even any sense of reifying that actual nature is absent, and so one reaches 
the consummate stage of resolution, beholding the “vision of dharmakàaya." 

The source text reads “the paths and levels.” 

The source text reads "attain." 

The source text reads “all countless.” 

The source text reads “abide without wavering.” 

The source text reads “those enlightened qualities.” 

Interestingly, the source text reads “do master.” 

The source text simply reads “they dwell on the fourteenth level.” 

Naturally Arising Awareness, chap. 77, NGB, vol. 11, p. 630,1. 7 through p. 632, 
l. 6. 

Ibid, p. 632,1. 6 through p. 635,1. 1. 

Ibid., chap. 52, p. $16, lines 5-7: “the yoga of words on the level of characterizing 
things, the yoga of focusing on mere indications, the yoga of subsequent experi- 
ence, the yoga of the ascertainment of the true nature of things, the yoga of appar- 
ent phenomena as mind, the yoga of involvement in activity, the yoga of potential 
actions as causes, the yoga of committed actions as conditions, the yoga of the con- 
summate fruition state, the yoga of authentic meaning, the yoga of consummate 
freedom, and the yoga of the perfection of all that is to be done.” 

In the tantra the Conjunction of Sun and Moon, chap. 2, NGB, vol. 12, p. $27, 1. 2 
through p. 528, l. 6, some twenty-three kinds of conduct are enumerated: 


Ah! Ah! Listen, great sage! 

Listen well to what I present to you. 

Whoever applies themselves to the meaning of immersing themselves in 
genuine being should familiarize themselves with the following kinds 
of conduct: 

Through the conduct like that of a bee, 

they should savor the taste of all spiritual teachings. 

Through the conduct like that ofa wild deer, 

they reject sense objects that serve as conditions perpetuating confusion. 

Through the conduct like that of a mute, 

they should abandon speech that derives from confusion. 

Through the conduct like that of a dove, 

they cut through doubts about the secret mantra approach. 

Through the conduct like that of a madman, 

they avoid staying in a single place. 

Through the conduct like that of a lion, 

they roam through charnel grounds, rejecting any attitude of fear. 

Through the conduct like that of a dog or pig, 

they reject any attitude of what is clean or unclean. 

Through the conduct like that of a bear cub, 

they engage in conduct immediately upon recalling it. 

Through the conduct like that of a small child, 
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they reject rigid attitudes due to confused fixations. 
Through the conduct like that of a female swan, 

they guide with words that are in harmony with the world. 
Through the conduct like that of an elephant, 

they rout the forces of samsara. 

Through the conduct like that of a magpie, 

they reject concepts about who is child or enemy. 

Through the conduct like that of a fish, 

they set themselves limits, knowing contentment in their desires. 
Through the conduct like that of a female mule, 

they do not nurture the seeds of samsara. 

Through the conduct like that of a brahmin, 

they avoid using the wealth and food of others. 

Through the conduct like that of a hero, 

they delineate the gap between samsára and nirvana. 
Through the conduct like that of a source of water, 

they let the foundation of memory settle in its own true state. 
Through the conduct of “waving a spear in space, 

they engage unobstructedly with all things. 

Through the conduct like that of the wind in the sky, 

they eliminate thoughts based on dualistic fixation. 
Through the conduct like that of a garuda, 

they cross over abysses in one fell swoop. 

Through the conduct like that of a mountain, 

they engage in a state of unchanging and natural purity. 
Through the conduct like that of a great chariot, 


they relate unmistakenly to apparent phenomena. 


That is, the constituents of the inanimate physical world, traditionally considered 
to be the four elements of earth, water, fire, and air. 

Literally, “Dense Array.” 

That is, the approaches of the sravaka, pratyekabuddha, and bodhisattva. 

That is, perfect buddhahood—the supreme state of nirvana that is not confined to 
the extremes of continued confusion in a state of conditioned existence on the one 
hand, or mere personal salvation from suffering at the expense of others’ welfare on 
the other. 

Nagarjuna, Source Verses on Sublime intelligence, chap. 18, v. 7, (Toh. 3824), Dg. T., 
dBu ma, vol. Tsa, p. 21,1. 2. 

Asanga, Compendium of Abhidharma, (Toh. 4048), Dg. T., Sems tsam, vol. Ri, p. 
181,1. 5. 

Ibid., lines 3-4. 

Ibid., lines 4-5. 

Ibid., L 5. 

The residual traces referred to are those of the five ordinary mind-body aggregates, 
the experience of which is based on some degree of ignorance still functioning in 
the arhat's mind. 

Maitreya, Ornament of Manifest Realization, chap. 1, v. 43, (Toh. 3786), Dg. T., Ses 
phyin, vol. Ka, p. 6, lines 3-4. 
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The Sanskrit term “buddha” is derived from the root budh; among its many conno- 
tations are “to awaken” and “to unfold, expand, blossom.” The Tibetan equivalent 
(sangs rgyas) isa compound term that incorporates both meanings—the first com- 
ponent (sangs) has the sense of “to awaken,’ while the second component (rgyas) 
means “to unfold, expand.” The derivation of the term given by Kongtrul conforms 
most directly to the Tibetan term, of course. 

That is, knowledge of the true nature of things just as it is and knowledge of all 
phenomena in their multiplicity. 

Source not identified. 

These are the twofold manifestations of enlightened being in form, that is, 
sambhogakaya and nirmanakaya. The consummate reinforcement of merit in spiri- 
tual practice culminates in these manifesting, respectively, in the perceptions of 
beings to be guided who are (in spiritual terms) purified or not yet purified. 
Nagarjuna, Precious Garland, chap. 3, v. 13, (Toh. 4158), Dg. T., sPrin yig, vol. Ge, 
p. 229, lines 1-2. 

Literally, “under nothing.” 

That is, the three realms of samsara—the realm of desire, the realm of form, and the 
formless realm. 

Theterm “immaculate abodes” here refers to both the immaculate abode (“Akanistha 
of the realm of form") that is not included in samsara and the five uppermost levels 
of the realm of form in samsára, which are collectively referred to as “immaculate 
abodes.” 

This verse is not found in the version of the sütra found in the Dergé edition. In The 


Precious Treasury of Philosophical Systems, 10, however, Longchenpa cites the same 
lines, as well as the following: 


The Buddha did not actually awaken to buddhahood 
in the realm of desire or in the realm of formlessness; 
you, who were free of desire and attachment, became a buddha 


in Akanishtha in the realm of form. 


These lines are found in Journey to Sri Lanka, (Toh. 107), Dg. K., mDo sde, vol. Ca, 
P. 374. l. 1. 

Maitreya, Ornament of the Sütras, chap. 10, v. 65cd, (Toh. 4020), Dg. T., Sems 
tsam, vol. Phi, p. 22, L. 3: 

That is, dharmakaya is the support for the two riipakayas, and of the rüpakáyas, 
sambhogakaya is the support for nirmanakaya. 

Ibid., chap. 20, v. 56, (Toh. 4020), Dg. T., Sems tsam, vol. Phi, p. 68,1. 7. Kongtrul 
interprets this verse from the point of view of the “ontological” status of the kayas 
themselves. See Vasubandhu’s commentary on this verse, which is more from the 
point of view of how someone with realization experiences the kayas, in his Expla- 


nation of the “Ornament of the Sutras,” Toh. 4026, Dg. T., Sems tsam, vol. Phi, p. 
492, lines 4~5: 


The fact that what does not exist in actuality—the ordinary indications of 
things—does not manifest [that is, in the perception of someone with real- 
ization], while what does “exist” in actuality—suchness—does manifest, 
should be understood to be a case of differing contexts. They are, respec- 
tively, manifest and nonmanifest, and that is what should be understood to 
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be liberation. Why is this so, you ask? Because there is enjoyment of all one 
could desire, for at that point one has gained independent control, not in 
any way experiencing the ordinary indications of things, and so has gained 
control over one's own mind. 


Dasabalasrimitra, Ascertaining the Conditioned and Unconditioned, (Toh. 3897), 
Dg. T., dBu ma, vol. Ha, p. 579, lines 4-5. 

The —/4 suffix (Tib. zyid) makes abstract nouns (as in sénya/stong pa, “empty” + ta/ 
nyid, "ness"); the term dbarmata (phenomena-ness) refers to the true or ultimate 
nature of phenomena. 

“Twofold purity” refers to the fact that the very essence of being itself is, by its 
nature, primordially pure, while at the same time this purity is newly discovered by 
the individual awakening to it. 

Maitreya, Ornament of Manifest Realization, chap. 8, v. 1, (Toh. 3786), Dg. T., Ses 
phyin, vol. Ka, p. 21,1. 7 through p. 22,1. 1. 

Asanga, Summary of the Mahayana Approach, (Toh. 4048), Dg. T., Sems tsam, vol. 
Ri, p. 73,1. 4. 

These are afflictive, cognitive, and karmic obscurations. Alternatively, the three lev- 
els may be those of afflictive obscurations, cognitive obscurations, and obscurations 
to meditative equipoise. 

Literally, “Dense Array.” 

Maitreya, Ornament of Manifest Realization, chap. 8, v. 12cd, (Toh. 3786), Dg. T., 
Ses phyin, vol. Ka. p. 22, 1l. 7. 

Ibid., v. 12, (Toh. 3786), Dg. T., Ses phyin, vol. Ka. p. 22,1. 7. 

That is, the buddhas of the five families—Vairocana, Aksobhya, Ratnasambhava, 
Amitabha, and Amoghasiddhi. 

That is to say, there is no thing that exists in and of itself, with some nature indepen- 
dent of everything else, that can ultimately be identified as “this” or “that.” 

That is, the certainty of abiding solely in a pure realm as its environment, the 
certainty of manifesting with all major and minor marks of perfect form, the cer- 
tainty of being surrounded by a retinue made up entirely of bodhisattvas, the cer- 
tainty of teaching solely the Mahayana teachings, and the certainty of remaining 
until samsara comes to an end. These are also referred to as the “five aspects of 
excellence.” 

That is, the foregoing eight characteristics of retinue, realm, embodiments, attri- 
butes, teachings, deeds, spontaneous presence, lack of independent nature; those 
of fivefold certainty are an alternative description of these eight. 

That is, the aforementioned “Akanistha of the realm of form.” 

The “abiding mode" (Tib. gnas tshul) refers to the way any given phenomenon “is” 
in itself—that is, the ultimate nature of any aspect of reality, the nature that is not 
defined by, altered by, or in any way dependent on such circumstances as time or 
space. The “manifest mode" (Tib. snang tshul) refers to way in which any given 
phenomenon presents itself and is experienced on the relative level. 

That is, their activity as buddhas are the result of aspirations they formulated as 
bodhisattvas on the path of training. 

Maitreya, Ornament of the Sittras, chap. 10, v. 26, (Toh. 4020), Dg. T., Sems tsam, 
vol. Phi, p. 18, 1. 6. The verse as cited by Kongtrul reverses the order of the second 
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and third lines in the source. And in the source, the fourth line reads: “so there is 
neither a unity nor a multiplicity.” 

That is, to the nirmanakaya, or manifestation of enlightened embodiment in 
physical form. The same principle of ultimately “neither one nor many" applies to 
nirmanakaya buddhas. 

Indrabhüti, Presence of Timeless Awareness, (Toh. 2219), Dg. T., rGyud, vol. Wi, p. 
85, lines 3-4. 

Da£abalasrimitra, Ascertaining the Conditioned and Unconditioned, (Toh. 3897), 
Dg. T., dBu ma, vol. Ha, p. 580, 1. 3. 

The three kinds of enlightenment are those of a sravaka arhat, a pratyekabuddha 
arhat, and a bodhisattva (that is, buddhahood). 

The attainment of supreme enlightenment and the passing into nirvana are the 
two most important of the twelve deeds of a sublime nirmanakaya, the third kind 
enumerated here. 

Maitreya, Ornament of the Sütras, chap. 10, v. 64, (Toh. 4020), Dg. T., Sems tsam, 
vol. Phi, p. 22, lines 2-3. 

Gandharvas are the musicians of the gods’ realms; the example refers to an incident 
described in the sütra tradition, in which the Buddha emanated as a skilled musi- 
cian whose expertise with the lute so fascinated the gandharvas that they became 
receptive to the spiritual teachings of that emanation. 

This is a reference to two of the. most popular accounts found in the Jataka tales 
of the Buddha's former lifetimes. See Khoroche, Once the Buddha Was a Monkey, 
32—38 and 178-85; Meiland, Garland of the Buddha's Past Lives, vol. 1, pp. 109- 
31; and Speyer, The Gatakalmala, or Garland of Birth Stories, 37-45 and 227-33. 
While the same term in Tibetan (bdag, the equivalent of the Sanskrit term “atman”) 
is used to mean an individual “self” in the ordinary sense and what is here trans- 
lated as “sacred presence,’ it is the context that determines the significance of the 
term. Some commentators state that the use of such terms as bdag or rtag pa (liter- 
ally, “permanence,” here rendered in this context as “constancy”) were intentional 
devices to make the teachings concerning the buddha nature more accessible to 
those used to thinking in terms of such attributes. 

That is to say, forever, since space is not a conditioned phenomenon but a mere 
absence of obstruction. 

Holy Golden Light, (Toh. 556), Dg. K., rGyud ’bum, vol. Pa, ff. 15 1b-273a. 
Maitreya, Ornament of the Sutras, chap. 10, v. 66ab (Toh. 4020), Dg. T., Sems tsam, 
vol. Phi, p. 318,1. 7 through p. 319,1. 1. 

Ibid., v. 66cd, (Toh. 4020), Dg. T., Sems tsam, vol. Phi, p. 319,1. 1. 

Anonymous, Tiwo-Volume Glossary, (Toh. 4347), Dg. T., sNa tshogs, vol: Co, p. 
268, |. 7 through p. 269,1. 1. 

Philosophically, “exaggeration” means to affirm anything that is not the case as 
being so, while "denial" means to deny anything that is the case as being so. In the 
most fundamental sense, this means to affirm that phenomena actually exist just as 
they seem, or deny that they exist at all, both of which are extremes from the Bud- 
dhist point of view. 

Maitreya, Highest Continuum, chap. 2. v. 38, (Toh. 4024), Dg. T., Sems tsam, vol. 
Phi, p. 126,1. 7 through p. 127,1. 1. 

In the model of ordinary mind that involves eight avenues of consciousness (used 
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particularly by the Cittamatra school of Buddhist philosophy), this term refers 
to that aspect of ordinary mind that is unaffected by obscuration and karmically 
“neutral” and that serves as the basis for the formation of habitual patterns. It thus 
provides a support for the all aspects of the karmic process—both the complete 
maturation of its natural consequences and the potentials—and is aware of the 
essential qualities of the objects of one’s experience (that is, the aspect of any given 
phenomenon that serves as a basis for its specific characteristics). 

Anonymous, Tivo-Volume Glossary, (Toh. 4347), Dg. T., sNa tshogs, vol. Co, p. 
268, l. 7 through p. 269, lines 1-2. 

Maitreya, Ornament of the Sütras, chap. 10, v. 68, (Toh. 4020), Dg. T., Sems tsam, 
vol. Phi, p. 22, lines 4-5. 

These lines in the scriptural source read slightly differently: “As for the term samata- 
jfiana, initially, on the first bodhisattva level, when there is actual realization of the 
significance of suchness itself, . . . ” 

Anonymous, Tivo-Volume Glossary, (Toh. 4347), Dg. T., sNa tshogs, vol. Co, p. 
269, lines 2—4. | 

That is, the first four of the five paths—those of accumulation, linking, seeing, and 
meditation. These are discussed extensively in Book 9, Part 1. 

Maitreya, Ornament of the Sütras, chap. 10, v. 70, (Toh. 4020), Dg. T., Sems tsam, 
vol. Phi. p. 22, lines 5-6. 

An avenue of ordinary consciousness that functions on the basis of a “mental 
faculty" in knowing the qualities and properties specific to phenomena. It is this 
avenue of consciousness that coordinates the data received through the senses, 
organizes them into a coherent picture of the phenomenal world, and ties this in 
with one's concepts and ideas about it. 

These are some of the ten powers that pertain to the level of buddhahood, which 
are discussed below. 

That is, it is in their nature to do so. 

Anonymous, Two-Volume Glossary, (Toh. 4347), Dg. T., sNa tshogs, vol. Co, p. 
269, lines 4-5. 

Maitreya, Ornament of the Sütras, chap. 10, v. 72, (Toh. 4020), Dg. T., Sems tsam, 
vol. Phi, p. 22,1. 7. 

Anonymous, Two-Volume Glossary, (Toh. 4347), Dg. T., sNa tshogs, vol. Co, p. 
269, lines 5-6. 

Maitreya, Ornament of the Sutras, chap. 10, v. 74, (Toh. 4020), Dg. T., Sems tsam, 
vol. Phi, p. 23, 1. 1. 

The source reads: “Consider the seeds of the habitual patterns . ..” 

Asanga, Summary of the Mahayana Approach, (Toh. 4048), Dg. T., Sems tsam, vol. 
Ri, p. 20, l. 7. 

The source has a slightly different reading of this line: “there is buddhahood itself, 
the attainment endowed with the transformation of the most excellent of positive 
qualities.” 

Maitreya, Ornament of the Sutras, chap. 10, v. 12, (Toh. 4020), Dg. T., Sems tsam, 
vol. Phi, p. 17, lines 4-5. 

Ibid., v. 76, (Toh. 4020), Dg. T., Sems tsam, vol. Phi, p. 23, l. 2. 

Source not identified. Candragomin was a seventh-century Indian Buddhist poet 
and master of the Cittamatra school who authored, among other works, poems and 
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Aryadeva, Four Hundred Verses, v. 350a (Toh. 3849), Dg. T., dBu ma, vol. Tsha, p. 
31,15. 

Vasubandhu, Treasury of Abhidharma, chap. 1, v. 28cd, (Toh. 4089), Dg. T., 
mNgon pa, vol. Ku, p. 5,1. 3. 

Level of Buddhahood, (Toh. 275), Dg. K., mDo sde, vol. Ya, ff. 36a-44b. Kongtrul 
is summarizing the discussions found in this sütra rather than citing directly from 
it. 

Request of Suvikranta-vikrami, (Toh. 14) Dg. K., Ses phyin, vol. Ka, 20a- 103b. 
This is one of the texts in the Miscellany (sNa tshogs) section of the Prajfiápáramità 
Sütras. Again, Korigtrul is paraphrasing rather than citing from this sütra. 

A common statement made is that the actual nature of phenomena has no manifest 
quality, but a more accurate statement is that the actual nature is inseparable from 
the manifestations of phenomena. 

The blockprint of Kongtrul’s text has, in error, bden (valid) for dben (devoid). 
Jü&nagarbha, Two Levels of Truth, vv. 8a and 37cd, (Toh. 3881), Dg. T., dBu ma, 
vol. Sa, p. 3, l. 2 and p. 5,1. 5. 

That is, it is experienced just as it appears, as distinct from and unadulterated by 
one’s conceptual assumptions about it. 


744. Journey to Sri Lanka, (Toh. 107), Dg. K., mDo sde, vol. Ca, p. 330, l. 4. In the 
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source, the first line reads: 
The approach of one’s individual self-knowing awareness . . . 


Dharmakirti, Detailed Commentary on Valid Cognition, chap. 3, v. $27, (Toh. 
4210), Dg. T., Tshad ma, vol. Ce, p. 276, lines 6-7. 

That is, it is incorrect to assume naively that ordinary mind per se equals timeless 
awareness; timeless awareness is only the case once one's experience of the avenues 
of ordinary consciousness has been transformed. 

The woodblock print has, in error, “fourth,” but the topic is, in fact, the third. 

The source has a slightly different version of this line: “As the fruition of the pro- 
cesses of divestment and complete maturation, ...” 

Maitreya, Highest Continuum, chap. 3. v. 1, (Toh. 4024), Dg. T., Sems tsam, vol. 
Phi, p. 130, lines 1-2. 

This power concerns what it is “appropriate” to expect will result from the inter- 
dependence of causes and conditions within the relative context of truth—that is, 
how the process of cause and effect is known to function according to the ordinary 
laws of relative reality. Even in the case of miraculous powers and so forth, “natural 
laws” are at work that allow for such extraordinary events within the relative frame- 
work. This power entails knowledge that: 

(1) karma and negative emotions are the causes for ordinary beings’ taking rebirth, 
and that the cause for this process does not lie in a “self” or soul, some external 
force, a creator god, or the like; 

(2) committing positive actions appropriately leads to rebirth in higher realms and 
does not lead to rebirth in lower realms (which would be “inappropriate”); and 
(3) committing negative actions appropriately leads to rebirth in lower realms and 
does not lead to rebirth in higher realms (which, again, would be “inappropriate”). 


. This power also entails a knowledge of the positive and negative karmic effects of 


actions, and any admixture of these, as well as of the results that come from any 


of these. 
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In this context, the approaches of the $rávaka, pratyekabuddha, and bodhisattva. 
That is, this power entails knowledge of the following: 

(1) the different types of beings (those of the three spiritual approaches, those who 
are undecided, and those who lack the fortune in their present lifetime for any 
spiritual development); 

(2) the specific combinations of personal destiny and habitual tendencies that 
beings possess; and 

(3) the components that make up an ordinary being's experience (that is, sense 
faculties, avenues of consciousness, and the sense objects perceived). 

This power entails knowledge of the specific aspirations of beings—that some 
aspire to the lower approach of the srávaka, some to the intermediate approach of 
the pratyekabuddha, some to the higher approach of the Mahayana, some to being 
generous, some to being disciplined, some to developing meditative stability, and 
so forth. 

“Path” in this context does not necessarily denote a spiritual (or even positive) path 
but simply the direction a given being’s life may take, leading to a particular destiny 
in terms of rebirth. This power entails knowledge of all such paths, whether authen- 
tic or misguided, whether leading to a certain state of enlightenment, or to lower or 
higher states of rebirth. 

Since positive tendencies in one’s makeup, reinforced by positive actions, are not 
lost upon death but continue to have effect lifetime after lifetime, the power that 
comes even with advanced spiritual realization (let alone buddhahood) allows for 
this continuity of experience to be recalled. Although negative tendencies also 
have this continuity under ordinary circumstances, these are being refined away 
through spiritual development, until only the positive influences are present. This 
power entails knowledge that provides unhindered access to the memories of the 
environments in which oneself and all other beings were reborn in past lifetimes, 
as well as what causes were responsible for these rebirths and what experiences were 
undergone. 

This power entails knowledge of all the situations in which all beings died again and 
again under certain circumstances and were reborn again and again under others. 
This power entails knowledge of the specific situations in which beings experience 
all that is corruptible—afflictive states and so forth—coming to an end. 

Earth, water, fire, and air. 

Undiminishing diligence means that a buddha is committed to teaching the 
dharma, even for the sake of a single being, for eons. 

Undiminishing mindfulness means that buddhas are not limited to the short-term 
attention that arhats experience, for their timeless awareness ensures that what was 
previously known—the actions of all beings, their thoughts, latent potentials, their 
spiritual capacities, which antidotes will address which of their specific problems, 
and so forth—is retained in memory. 

The faculty of sublime intelligence is that of coming to an unerring conclusion 
concerning the characteristics of phenomena. It is undiminishing in that it entails 
knowledge of the conduct of ordinary beings and the enormous range of spiritual 
teachings, as well an inexhaustible awareness that ensures benefit for beings. 

That is, the three foregoing points of diligence, mindfulness, and the faculty of 
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Sravakas become absorbed in a biased state of quiescence, and so are free only of 
the afflictive obscurations for the time being; this is called a "diminished" state of 
freedom. Buddhas, being free of both the afflictive and cognitive obscurations, 
have attained “nirvana that transcends all extremes,” and so enjoy an undimin- 
ishing state of total freedom to act for the sake of beings for as long as samsara 
endures. 

This sütra is referred to in the Highest Continuum, chap. 3, v. 26, (Toh. 4024) Dg. 
T., Sems tsam, vol. Phi, p. 132, lines 5-6. I have been unable to locate the text of 
the sütra itself; it is possible that it existed as a source when the Highest Continuum 
first appeared in India but was no longer available when texts were being brought 
to Tibet for translation and inclusion in the canon. 

Maitreya, Highest Continuum, chap. 3, v. 11b—-d, (Toh. 4024), Dg. T., Sems tsam, 
vol. Phi, p. 131,1. 2: 


As for will, diligence, mindfulness, 

sublime intelligence, total freedom, 

and the enlightened perspective of total freedom, they know no 
diminishing of these. 


That is, the fourth of the six qualities that fall under the heading of conduct. 

That is, engaging in actions of three kinds— physical, verbal, and mental. 

Ibid., v. 12a, (Toh. 4024), Dg. T., Sems tsam, vol. Phi, p. 131,1. 2. 

That is, the enlightened perspective of unattached and unimpeded timeless aware- 
ness concerning events in the past, present, and future. 

These are discussed in Kongtrul, Treasury of Knowledge: Book Six, Part Three: 
Frameworks of Buddhist Philosophy. 

Vasubandhu, Treasury of Abbidbarma, chap. 7, v. 28ab, (Toh. 4089), Dg. T., mNgon 
pa, vol. Ku, p. 44,1. 5. ^ 

That is, that a buddha's mind rests in mindfulness without attachment toward 
those who have respect for and listen to the Tathágatas teachings, without attach- 
ment toward those who have no respect and do not listen to the Tathagata's 
teachings, and without distinguishing between those who listen and those who 
do not. 

In his own commentary to his source verses, Vasubandhu defines this compassion 
as being produced by the twofold development of merit and timeless awareness; 
entailing an awareness of not only overt suffering but also its more subtle and 
latent aspects; embracing all beings throughout the three realms of desire, form, 
and formlessness; being completely impartial; and being without equal. 

See Maitreya, Ornament of Manifest Realization, chap. 8, vv. 1—6, (Toh. 3786), Dg. 
T., Ses phyin, vol. Ka, p. 21,1. 7 through p. 22,1. 3. 

The four immeasurable attitudes are those of love, compassion, joy, and impartial- 
ity. They are also called “the four Brahma abodes” because when they are cultivated 
within an ordinary mundane context (that is, without the transformative moti- 
vation of bodhicitta), they bring about the positive result of rebirth among the 
Mahabrahma gods of the realm of form, whose minds are constantly absorbed in 
these states. The Mahabrahma gods dwell in the highest of rhe gods’ realms associ- 
ated with the first level of meditative stability. 

These are called “modes of complete liberation" because their function is to liberate 
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one's mind from factors that would prevent it from attaining higher states of medi- 
tative equipoise. See Vasubandhu, Treasury of Abhidharma, chap. 8, vv. 32-34, 
(Toh. 4089), Dg.T., mNgon pa, vol. Ku, p. 48, L. 7 through p. 49,l. 1. 

‘That is, without having first analyzed one’s own mind-body, one analyzes external 
forms by reducing them to emptiness and so determines that they have no true 
existence. 

That is, having first analyzed the components of one's own mind-body to reduce 
them to emptiness (and thus thinking of one's inner consciousness as having no 
form), one then analyzes external forms by reducing them to emptiness and so 
determines that that emptiness has no true existence. 

The first two modes of liberation involve contemplation of what is unattractive in 
forms, to liberate one from the usual emotional reactions of attachment to some 
perceived beauty where none exists; in the third mode, the focus shifts to the con- 
templation of what one finds attractive in forms, to liberate one from the usual 
reactions of attachment to these. The first two modes create some psychological 
sense of “distance,” so that one does not simply become caught up in ordinary reac- 
tions of attachment and fascination; one can then move to the third mode, shifting 
the focus from what is unattractive to what is ordinarily attractive. 

These "four modes of liberation in formlessness, or modes of liberation associ- 
ated with the formless realm, constitute the four states of the formless realm but 
imbued with the supportive component of sublime intelligence. These are states of 
meditative equipoise that liberate one from the emotionally contaminated attach- 
ments found in the realm of form and, in the case of each mode, those found in 
the formless states below it. 'Ihese modes of liberation focus on the experiences 
of infinite space, infinite consciousness, nothingness, and neither perception nor 
nonperception. 

The mode of liberation associated with cessation is that of the path of calm abiding, 
which entails the cessation of more obvious perceptions and sensations. 

These eight states of equipoise are distinguished from the usual states of mundane 
meditation that lead to rebirth in the realms of form or formlessness; they involve 
mental focus and insight that free one of the attachments that are ordinarily part 
of such states of rebirth, and thus bring a degree of control over the mind in such 
states. 

The equipoise of cessation is a meditative state that brings about the cessation of 
more obvious perceptions and sensations—that is, the seven avenues of ordinary 
consciousness. The eighth avenue, that of consciousness as the basis of all ordinary 
experience, continues. 

The states of total immersion are those experienced by practitioners who have 
gained power through meditative stability, so that they can transform their per- 
ception at will to be entirely that of one of the four elements and so forth. The term 
"total immersion" indicates the infinite scope of such perception. The ten states 
are those of the four elements (earth, water, fire, and air), four basic colors (blue, 
yellow, red, and white), infinite space, and infinite consciousness. In each case, 
the power of one’s meditative absorption is capable of transforming one’s percep- 
tion, so that if one focuses on earth, for example, everything in all directions is 
perceived to be made of earth. The first eight states are associated with the realms 
of desire and form; the latter two pertain to the formless realm. See Vasubandhu, 
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Treasury of Abhidharma, chap. 8, v. 36, (Toh. 4089), Dg. T., mNgon pa, vol. Ku, 
p. 49,1. 2. 

The sense fields that eclipse ordinary perceptions are achieved on the basis of medi- 
tative absorption, so that however one conceives of such characteristics as shape, 
color, and so forth, all other perceptions are eclipsed. The eight sense fields are four 
concerning shape and four concerning color, making eight in total. See Vasuban- 
dhu, Treasury of Abhidharma, chap. 8, v. 35, (Toh. 4089), Dg. T., mNgon pa, vol. 
Ku, p. 49, lines 1-2. These eight sense fields are connected with the eight modes of 
complete liberation; the latter liberate one from attachment to objects that would 
otherwise provoke attachment and other emotional reactions, while the sense fields 
bring such mastery that these reactions can no longer take place. 

This intelligence, which allows for omniscience, comes about as the fulfillment of 
previous aspirations to gain such knowledge. 

A purely rhetorical expression; the state of total freedom is atemporal. 

See note 263. 

Complete purity of body means gaining the mastery to transform one's body into 
any specific form desired. With complete purity of attention, one gains the mastery 
to transform the object of one's attention to anything desired. Complete purity 
of mind entails mastery over limitless states of meditative absorption. Complete 
purity of timeless awareness refers to knowing all phenomena, without attachment 
or limitation. 

See Book 9, Part 1. 

Source not identified; it is possible that Kongtrul himself composed these verses as 
a mnemonic device. 

The three factors that need not be closely guarded-are a buddha’s enlightened form, 
speech, and mind; since these do not involve the slightest flaw, they also do not 
involve anything that needs to be kept from others or closely guarded in any way. 
The term “spiritually advanced being” (Skt. arya; Tib. bags pa) denotes not just 
buddhas, but (as here) all who have attained at least the path of seeing in either the 
Hinayana or Mahayana approaches. 

"Omniscience" refers to the timeless awareness that is unique to buddhahood, the 
consummate knowledge that consists of direct realization, in any given instant, of 
both the real nature of things, just as it is, and things in all their multiplicity. The 
Prajfiaparamita literature (such as the Ornament of Manifest Realization) further 
analyzes omniscience into three aspects—complete knowledge of the existing situ- 
ation of ordinary beings, complete knowledge of the spiritual path to buddhahood, 
and omniscience itself as the fruition state of buddhahood. 

This discussion follows the enumeration found in Maitreya, Highest Continuum, 
chap. 3, vv. 16-24, (Toh. 4024), Dg. T., Sems tsam, vol. Phi, p. 131, 1. 6 through p. 
132, l. 4. A slightly different enumeration is given in Maitreya, Ornament.of Mani- 
fest Realization, chap. 8, vv. 12-17, (Toh. 3786), Dg. T., Ses phyin, vol. Ka, p. 22, L. 
7 through p. 23,1. 4. 

A fabulous animal resembling a deer, with eight legs, possessed of enormous physi- 
cal strength. 

This is depicted in art by three parallel curved lines at a buddha’s throat. 

Skt. usnisa; Tib. gtsug tor. “(The usnigsa] is said to extend beyond even the gods 
realms. As this is impossible to portray, artists usually depict it as a large bump on 
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the Buddha's head, but this is not how it appears to those who see the Buddha.” 
Thrangu Rinpoche, The Uttaratantra, 449, n. 65. 

The banyan tree grows in such a way that its height equals the width of the reach 
of its branches; similarly, a buddha's body is as tall as the distance between the 
outstretched fingertips. 

Another name for the Brahmanical god Visnu. 

The woodblock of the Treasury of Knowledge erroneously has sen mo rnams (nails) 
for sor mo rnams (fingers). 

It is important to emphasize that the swastika has an ancient and venerable his- 
tory as a symbol of good fortune in many spiritual traditions (including Hinduism, 
Jainism, and Buddhism), despite the stigma attached to it in the West since its 
adoption in the early twentieth century as the symbol of the Nazi party. 

Maitreya, Ornament of Manifest Realization, chap. 8, vv. 21-334, (Toh. 3786), Dg. 
T., Ses phyin, vol. Ka; p. 23, l. 6 through p. 24, L 6. 

That is, the Vaibhasikas and Sautrantikas. 

In general, a synonym for the Cittamátra, or Mind Only school, which holds that 
all of phenomenal reality consists only of ideas in the mind. 

That is, the major and minor marks have no existence in and of themselves but are 
merely ideas in the minds of those who perceive a buddha to have such marks. 
These constitute a subdivision of the Svatantrika Madhyamaka school, which 
accepts that a single consciousness can exist on the relative level, although it does 
not accept that objects exist external to the perceiver. 

Maitreya, Highest Continuum, chap. 4, v. 25, (Toh. 4024), Dg. T., Sems tsam, vol. 
Phi, p. 135, lines 6-7. 

See Secrets of the Tathagatas (Toh. 47), Dg. K., dKon brtsegs, vol. Ka, p. 265,1. 6 
through p. 266, l. 6; and Abhayakaragupta, Adornment of the Sage's Intent (Toh. 
3903), Dg. T., dBu ma, vol. A, p. 563, L 2. 

A fabulous animal with the lower half of a bird’s body and wings, and the upper half 
of a human being’s body. 

Of enlightened form, speech, and mind. 

Maitreya, Highest Continuum, chap. 4, v. 3, (Toh. 4024), Dg. T., Sems tsam, vol. 
Phi, p. 134,1. 1. 

Ibid., v. 12, (Toh. 4024), Dg. T., Sems tsam, vol. Phi, p. 134, lines 6-7. 

That is, the stage of development. 

The stage of completion. 

Subsequent Tantra, (Toh. 443), Dg. K., rGyud ’bum, vol. Ca, p. 307,1. 2. 
Candrakirti , Illuminating Lamp, (Toh. 1785), Dg. T., rGyud, vol. Ha, p. 4, l. 2. 
The source tantra reads simply "there are two aspects.” 

In the source tantra, this last line reads “and the nectar of timeless awareness (in the 
most sublime case).” Subsequent Tantra, (Toh. 443), Dg. T., rGyud ’bum, vol. Ca, 
P. 307, L 4. The four vajras are a format for practice in the stage of development, 
whereas the six branches are a format for practice in the stage of completion. 

The structure of the Kalacakra empowerment involves a particular division of the 
four levels of empowerment: the first level has seven stages, followed by the three 
“higher” empowerments (that is, the second, third, and fourth levels). 

"Spiritual heroes” is a term for dákas, “yoginis” for dakinis. 

Manohari is a wealth deity; the legend concerning her origin mentions the gem as 
the symbol of her spiritual accomplishments. 
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That is, the eight qualities of powerful mastery, discussed below. 

Jinaputra composed two commentaries on Asanga’s Compendium of Abhidharma: 
An Explanation of the "Compendium of Abhidharma” and A Detailed Explanation 
of the "Compendium of Abhidharma.” 

That is, subtle energy. 

The superior approach (that of mahamudra, compared to a gem) is to control sub- 
tle energy by first controlling the mind; the lesser approach (that of candali and the 
other higher yogic practices of the stage of completion in Vajrayana, compared to 
an ordinary stone) is to control mind by first controlling subtle energy. 

The third Karmapa, Rangjung Dorje (Rang byung rdo rje, 1284-1339). 

Vajra Pavilion, (Toh. 419), Dg. K., rGyud 'bum, vol. Nga, p. 105, l. 7. The Vajra 
Pavilion is the explanatory tantra of the Hevajra cycle. 

Ibid. 

Ibid. (Toh. 419), Dg. K., rGyud 'bum, vol. Nga, p. 106, l. 2. 

Vajra of Delight, (Toh. 417), Dg. K., rGyud 'bum, vol. Nga, p. 45,1. 3. 

Source Tantra of the Circle of Bliss, (Toh. 368), Dg. K., rGyud 'bum, vol. Ka, p. 476, 
lines 6-7. 

That is, rendering someone mute, deaf, blind, or sterile. 

These are listed in Vajra Daka, (Toh. 370), Dg. K., rGyud bum, vol. Kha, p. 12,1. 7 
through p. 14,1. 1. 

Request by the Four Goddesses, (Toh. 446), Dg. K., rGyud ’bum, vol. Ca, p. 559, line 
2. 

Ocean of Dakas, (Toh. 372), Dg. K., rGyud 'bum, vol. Kha, p. 551,1. 7. 

A tantra such as the Vajra Pavilion usually takes the form of a first-person: pro- 
nouncement by a buddha or deity, often (although not exclusively) from a mascu- 
line perspective. 

Vajra Pavilion, (Toh. 419), Dg. K., rGyud 'bum, vol. Nga, p. 73,1. 7 through p. 74, 
L. 

That is, the earth, the heavens, and the underworld. 

Wheel of Time, (Toh. 362), Dg. K., rGyud ’bum, vol. Ka, p. 188, L 4. 

Ibid., (Toh. 362), Dg. K., rGyud 'bum, vol. Ka, p. 238, lines 4-5. 

Source Tantra of the Circle of Bliss, (Toh. 368), Dg. K., rGyud 'bum, vol. Ka, p. 470, 


lines 3—4. In the source, the first line reads: 
The activity of seeing underground, the sword, . . . 


These are the precious wheel, gem, queen, minister, elephant, horse, and general. 
An epithet of Sarasvati, a feminine deity, who is associated with inspiring literary 
and artistic genius, like the muses of Greek mythology. 

That is, the eight qualities of powerful mastery. 

Equivalent to the more usual quality of pervasiveness. 

Equivalent to the more usual quality of obvious form. 

The realm of form consists of four levels of meditative stability, subdivided into 
seventeen realms of gods. The Brahmakayika realm is the first, or lowest, of these 
seventeen, and the Akanistha realm (not to be confused with the sambhogakaya 
realm of the same name) is the last, or highest. 

Srighosa, Answers to Vajrasattvas Questions, sNar thang bsTan ’gyur, rGyud ’grel, 
vol. Ru, p. 251, lines 4—5. In the source (which contains interlinear comments), the 
lines read as follows: 
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Through the body and the residues it entails, (formed from karma, in this 
very lifetime) 

one gains the state of a master with power over longevity. 

And unsurpassable enlightenment is attained 

through this very same longevity (of 1,600 years) of a master of awareness. 


The term could literally be translated as “the enjoyment of space.” 

Such flesh is traditionally held to transmit great blessings that can bring about the 
attainment of siddhi. 

Abhayakaragupta, Frond of Pith Instructions, (Toh. 1198), Dg. T., rGyud, vol. Cha, 
p. 380, lines 3-5. 

An idiom (Tib. btsan sa zin pa) for gaining an extremely stable state of realization, 
from which there is no regression. 

A synonym for the term “emptiness that entails all possibilities,” or “emptiness 
endowed with the most sublime of all attributes" —that is, a field of infinite poten- 
tial rather than a blank void state. 

In ancient Indian astrology, Rahu is a demon personified as a planet, held to be 
responsible for lunar and solar eclipses by swallowing the moon and sun and then 
regurgitating them. In the symbolism of the vajra yoga teachings, Rahu repre- 
sents the merging of the masculine (lunar) and feminine (solar) energies into a 
unity. 

In this context, Kongtrul is referring to the advanced practices of the Vajrayana 
traditions that fall within the category of the stage of completion, specifically its 
thematic phase. These are practices involving such constructs as physical postures 
and breathing exercises, visualizations, and so forth, which allow the practitioner 
to harness the subtle energies within the body and so bring about spiritual trans- 
formation. Such practices may be carried out alone (referred to as “one’s own body 
endowed with skillful method”), or with a sexual partner (referred to as “another’s 
body as the source of sublime intelligence”). 

This masculine energy is described as being focused in the cakra in the crown of 
the head; whether one is male or female, it is received at the moment of concep- 
tion from the father’s sperm. The tendency that this energy has to move downward 
when unstable is most pronounced during sexual orgasm and at the time of death 
(when the normal dissolution process forces it to descend to the cakra in the heart 
region). 

In a manner similar to the masculine, lunar energy, the feminine energy is described 
as being focused in the subnavel region; both men and women receive it at the 
moment of their conception from the mother’s ovum. In its unstable mode, this 
energy has a tendency to move upward. At the time of death, the dissolution pro- 
cess forces it to ascend to the heart cakra. 

Due to the male-dominant cultures in which the Vajrayana teachings historically 
developed, the processes described in vajra yoga are invariably presented from a 
male perspective. While the existence of parallel teachings for women is always 
attested to by masters of these teachings, the literature is far less plentiful and more 


difficult to find. 
Here, another term for the masculine energy. 
That is, the vésarga in Sanskrit, which indicates an aspirated vowel. 
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This is a term found in the Sarma traditions of Vajrayana, especially in the 
Kalacakra cycle teachings. While emptiness as discussed in the sütra tradition is 
never intended to be understood as a blank void, or nothingness, this term empha- 
sizes the dynamic quality of emptiness as an open field of infinite possibility and 
potential. 

A term denoting the indivisibility of two more aspects of a unity. Such aspects can 
nonetheless be treated as though they were distinct for the purposes of discussion. 
A synonym for the sun (as that which delineates days from night), deriving from 
the traditional conventions of Indian epic poetry. 

A synonym for the legendary planet Rahu, held responsible for the darkness during 
an eclipse. 

Pundarika, Stainless Light, Toh. (1347), Dg. T., rGyud, vol. Tha, p. 272, lines 
3—5. In this commentary, these verses are cited from the extensive version of the 
Kalacakra tantra, most of which was not translated into Tibetan. Stainless Light is 
the principal Indian commentary on the Kalacakra cycle. 

Ibid., p. 221, lines 6-7. 

That is, what is usually considered the name of the deity (such as “Glorious Wheel 
of Time" (Tib. dpal dus kyi 'kbor lo; Skt. Sri kalacakra) in the previous citation) has 
a more ultimate connotation. 

That is, the complete purification of mind through the elimination of ordinary 
concepts and afflictive states. 

This takes place when the unity of subtle energy and mind has been focused in the 
heart center, so that the mind is freed of the more overt manifestations of the afflic- 
tive and cognitive obscurations. 

That is, mind and subtle energy. 

This external progression parallels the descriptions of the Buddha Sakyamuni’s 
experience of attaining enlightenment under the bodhi tree at Bodh Gaya. 

The anticipatory phase is aroused through the practices involving a consort, which 
are the focus ofthe third ofthe four levels ofempowerment, the empowerment into 
sublime intelligence and pristine awareness. 

As noted earlier, manifest enlightenment in essence constitutes the pristine aware- 
ness that defines the path of seeing, although this initial realization must still be 
stabilized and deepened on the path of meditation. 

The lunar masculine energy focused in the crown of the head. The “melting bliss" is 
generated by the controlled descent of the masculine energy from the crown of the 
head, a process effected in meditation. 

The aspects of manifest enlightenment are often described as five in number. In this 
context they apply to the thematic phase of the stage of completion. A slightly dif- 
ferent grouping of five aspects applies to the stage of development and the process 
of visualizing deities. 

Again, here a reference to the white, or masculine, energy. 

The solar feminine energy focused in the subnavel region. 

The Tibetan honorific term for “body” (sku) is used here, rather than the more 
common term dus. In the context of these practices, which pertain to the stage of 
completion, one has already gained stability in the stage of development, in which 
one’s perceptions of an ordinary flesh-and-blood body are transformed into those 
of the form of a deity, apparent yet insubstantial, like a reflection in a mirror. 
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In the context of visualization practice associated with the stage of development, 
the term "symbolic emblem” refers to the insignia held in the hands of deities, 
which expresses the. qualities of enlightened mind. Here the term has the more 
subtle connotation of the unity of bliss and emptiness. 

That is, dharmakaya from one's own perspective and rüpakaya from the perspective 
of others. 

The Tibetan term (byang chub kyi sems, the equivalent of the Sanskrit "bodhicitta") 
used in such contexts refers to the masculine and feminine energies; the analogy 
is that of the unity of compassion and emptiness that the term connotes in the 
Mahayana teachings and the unity of bliss and emptiness in the Vajrayana con- 
text. The physical elements referred to are involved in the digestive process, which 
refines the nutritive essence of food down to the most subtle level of bindu. 

That is, the explanation common to the father and mother tantras. 

The principal cycle in the father tantra class of Anuttarayoga. 

The Tibetan term (nye rgyu? spyod pa) is a euphemistic reference to the practice 
with a consort described above. 

That is, sambhogakaya emanations manifesting to one in a visionary context; how- 
ever, this is not intended to mean a purely subjective experience. 

That is (in equivalent terms from the sütra tradition), up to the very limit of the 
final phase of the tenth bodhisattva level, when one is "on the brink" of awakening 
to buddhahood as the very next step. 

Aryadeva, Lamp That Integrates Conduct, (Toh. 1803), Dg. T., rGyud, vol. Ngi, p. 
176, line 5 through p. 178,1. 2. 

See Book 9, Part 3, in the section on “Conduct in the Anuttara Tantras”; the 
three kinds of conduct are the elaborate, the unelaborate, and the extremely 
unelaborate. 

These are techniques employed in the stages of both development and completion 
to dissolve a visualized construct. “Instantaneous collapse” involves dissolving the 
entire construct at once, reducing it to a formless state of awareness, while “gradual 
dissolution” involves dismantling the visualization step by step, until the mind is 
brought into a formless context. 

Aryadeva, Lamp That Integrates Conduct, (Toh. 1803), Dg. T., rGyud, vol. Ngi, p. 
184, l. 6 through p. 186,1. 3. 

This idiom refers to advanced yogic practices that are carried out alone (also termed 
“one’s own body endowed with skillful method”). 

In this particular treatment, the primordial unity of instantaneous collapse and 
gradual dissolution is also counted as one aspect. 

That is, the dualistic framework of subject, object, and their interrelationship. 
These are mentioned in Book o, Part 4, in the discussion of the path of application 
associated with the Mahayoga approach. 

As distinct from a more deliberate and conceptually based process of visualization, 
as is the case on lower levels of spiritual development. 

The issue of purity is not connected to the actual nature of the enlightened embodi- 
ment. Given the circumstances under which they manifest, sambhogakáya is con- 
sidered pure compared to the relative impurity of nirmanakaya; on the other hand, 
nirmanakaya embodiments that manifest in higher states of rebirth are consider 
pure compared to those that manifest in lower states. 
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These are discussed below, in the treatment of primordial unity on the path of no 
more training. 

See Book 9, Part 2, in the section on the path of meditation in the Vajrayana, and 
below, in the treatment of primordial unity on the path of no more training. 

The usual basis is that of the “mental body” that beings ordinarily experience during 
the intermediate state after death. 

In other contexts, this idiom can also have the simple connotation of “directly real- 
izing emptiness.” As Kongtrul is pointing out, context is often everything in evalu- 
ating the meaning of a term or idiom. 

Aryadeva, Lamp That Integrates Conduct, (Toh. 1803), Dg. T., rGyud, vol. Ngi, p. 
210, lines 6-7. 

That is, although texts of the $ràvaka and Mahayana approaches both use the idiom 
"to behold the truth,’ the implications of the Mahayana interpretation of that event 
are much greater than is the case for Sravakas. 

That is, that of the Mahayana interpretation of beholding the truth. 

That is, the Vajrayana interpretation of beholding the truth currently under 
discussion. 

Compendium concerning the Glorious Vajra of Timeless Awareness, (Toh. 447), Dg. 
K., rGyud 'bum, vol. Ca, p. 465, lines 6-7. 

That is, just as the reflection of the moon can appear wherever there is a surface of 
water capable of reflecting. 

The term “hallucination” can refer (as it does here) to the specific case of a cairn of 
stones seen from a distance being mistaken for a standing human figure. 

A kind of fata morgana caused by certain atmospheric conditions over large open 
areas, such as plateaux or wide valleys. The appearance is one ofa large city of build- 
ings formed among the clouds, populated by gandharvas, known from Vedic times 
as the “musicians of the gods.’ 

With the attainment of the illusory body, one becomes capable of emanating mul- 
tiple forms that can appear in different places simultaneously. The biographies of 
the mahisiddhas of ancient India, for example, abound in such accounts of their 
feats. 

Both the woodblock and the typeset editions have “primordial unity that involves 
training, but in context it would seem the text should read “primordial unity 
that involves no more training.” A space-in the woodblock suggests that a sylla- 
ble broke off, leading to a textual error that was preserved in the typeset edition 
(which can generally be relied on to have corrected the more obvious errors in the 
woodblock). 

The distinction being made is that even though the impure aggregates have ceased 
to function, technically one has not actually died (in the sense of discarding the 
body in the usual process of dying), and so one can be considered to have attained 
buddhahood in that very lifetime. 

Wheel of Time, (Toh. 362), Dg. K., rGyud 'bum, vol. Ka, p. 234, lines 6-7. 
According to ancient Vedic lore adopted by the Buddhist tradition as part of the 
ordinary world view, the Trayastriméa (“Thirty-three”) gods in the realm of desire 
dwell on the summit of Sumeru (the axis mundi) and consist of eight gods of 
wealth, ten gods of wrath, twelve solar gods, and the two “sons of the Aśvins, the 
thirty-third being Indra, who rules over the others. 
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The source tantra here adds “tambouras” (an unfretted upright string instrument). 
Well-Sealed Locket, (Toh. 381), Dg. K., rGyud ’bum, vol. Ga, p. 312,1. 3 through p. 
313,1. 3. 

The Discourse Requested by Dharanisvararaja is mentioned in Roerich, The Blue 
Annals, book 2, 459. The title may refer to a section within a larger sütra, the Dis- 
course That Definitively Presents the Supreme Compassion of the Tathagatas, (Toh. 
147), Dg. K. mDo sde, vol. Pa, ff. 142a-242b; or it may be an alternative title for 
this sütra. The lines as cited by Kongtrul do not appear in the source. There are, 
however, two lines that are similar (p. 403, l. 7 through p. 404, L. 1): 


Resolution is not resolution due to an antidote; 
there is already resolution, and therefore it is termed “resolution.” 


Vagisvarakirti, Seven Branches, (Toh. 1888), Dg. T., rGyud, vol. Pi, p. 379, lines 
4-5. 

The term connotes more than “unconditional” compassion; rather, it is compassion 
that is an innate quality of being, not requiring any dualistic conceptual framework 
of subject and object to be elicited. 

A reference to the Indian master Buddhastijhana, whose writings form the basis for 
one of the two major lineages of teachings focusing on the Guhyasamája cycle of 
Anuttarayoga tantra. 

Another name for che Brahmanical deity Visnu. 

Because one's form has become more subtle than an ordinary flesh-and-blood 
body. 

Buddhasgrijhana, Oral Transmission of Mafijusri, (Toh. 1853), Dg. T., rGyud, vol. 
Di, p. 25, lines 2-3. 

Candrakirti , uminating Lamp, (Toh. 1785), Dg. T., rGyud, vol. Ha, p. 366, 1. 1. 
That of $ravakas, pratyekabuddhas, and bodhisattvas. 

See Book ro, Part 2. 

A Sanskrit loan word in Tibetan, literally meaning “birth canal, vagina" (not 
^womb; for the emphasis is on the metaphor for spiritual birth, not gestation). 
Vajra Garland, (Toh. 445), Dg. K., rGyud 'bum, vol. Ca, p. $26, 1. 5. 

Well-Sealed Locket, (Toh. 381), Dg. K., rGyud 'bum, vol. Ga, p. 313, lines 4-5. 
Definitive Commentary on Enlightened Intent, (Toh. 106), Dg. K., mDo sde, vol. 
Ca, p. 2, L. 5. 

“Kaya” and its Tibetan equivalent sku can both literally mean “body; but this trans- 
lation is wanting in the case of the kayas of buddhahood. See Dudjom Lingpa, 
Buddbabood without Meditation, 149: “and since it is, as it were, an amassing, or 
gathering, of all positive qualities and aspects of pristine awareness, it is ‘body’ 
[kaya, or sku)” 

Mafijughosa Narendrakirti, Brief Presentation of the Tenets of View, chap. 1, lines 
135-36, P 4610, bsIan 'gyur dpe bsdur ma, vol. 42., p. 573. This text is not found 
in the sDe dge edition of the bsTan ’gyur; it is, however, included in the Peking edi- 
tion. The "Mafijusri" may be a reference to the author of the treatise, Mafijughosa 
Narendrakirti, or to the bodhisattva Mafijuéri, from whom the author mentions 
that he requested inspiration before composing the text. 

Ibid., lines 101—4, P 4610, bsTan ’gyur dpe bsdur ma, vol. 42., pp. 572-75. 
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Ibid., lines 105-8, P 4610, bsTan 'gyur dpe bsdur ma, vol. 42., p. 573. 
Ibid., lines 109-12, P 4610, bsTan 'gyur dpe bsdur ma, vol. 42., p. 573. 
Ibid., lines 113-4., p. 573. 

See Longchen Rabjam, The Precious Treasury of Philosophical Systems, 30: 


The dharma as scripture comprises the twelve branches of the Buddha’s 
excellent speech as they are explained in The Major Commentary on “The 


Eight Thousand Stanzas’: 


The categories of general discourses, discourses in verse, prophecies, 
didactic verses, aphorisms, morally instructive biographies, histori- 
ca] accounts, ethical directives, most extensive teachings, accounts of 
the Buddha's previous lives, teachings that define phenomena, and 
accounts of the marvelous qualities of enlightenment: thus, these 
twelve are the twelve branches of the Buddha's excellent speech. 


Mafijughosa Narendrakirti, Brief Presentation of the Tenets of View, chap. 1, lines 
117-20, P 4610, bsTan ’gyur dpe bsdur ma, vol. 42, p. $73. 

Ibid., lines 121-24, P 4610, bsTan 'gyur dpe bsdur ma, vol. 42. p. 573. 

In such contexts, the use of the first person is a literary conceit to represent the state 
of total enlightenment—the perspective of buddhahood—-and is not intended to 
be read literally as a specific individual speaking. 

Ibid., lines 125-34, P 4610, bsTan 'gyur dpe bsdur ma, vol. 42, pp. 573-74. 

Tib. rTa mchog, or rTa'i rgyal po. These are common epithets for the wrathful deity 
Hayagriva. 

Tib. rDo rje nyi ma, ox gZi brjid rgyal po. 

Tib. Padma gar gyi dbang pbyug. 

Tib. rGyal ba rtag pa. 

See note 685. 

These are degrees of experience undergone when one gains control in meditation 
over the movement of the subtle energies, leading to the complete stabilization of 
these energies. 

Source not identified. These four ordinary states are the major ways in which the 
vacillation of the subtle energies is experienced by an ordinary being. While they 
constitute impure analogues of the four kayas, as the source cited points out, they 
cannot be simply equated with the kayas. 

That is, those who have attained one of the ten levels. 

These are the four feminine buddhas: Buddhalocana, Mamaki, Pandaravasini, and 
Samayatara. 

Gathering of Secrets, (Toh. 442), Dg. K., rGyud 'bum, vol. Ca, p. 284, lines 5-6 and 
line 7. 

Tib. du byed; Skt. samskara. A difficult term to translate (the etymology literally 
means “to be put together”). The fourth of the five aggregates is something of a 
“catch-all” category, into which fall all the components of an ordinary being’s expe- 
rience that are not included in the other four aggregates. Most of these formative 
factors are mental states of volition or emotional response, while others, called 
“unassociated formative patterns,’ are situational paradigms such as acquisition, 
production, and impermanence. The Treasury of Abhidharma by Vasubandhu lists 


630 — THE TREASURY OF KNOWLEDGE 


954. 
955. 
956. 
957. 


958. 


959. 
960. 


961. 
962. 
963. 


964. 


965. 


966, 


967. 


968. 


969. 


970. 


971. 


972. 


fourteen unassociated formative factors; some twenty-four factors are discussed in 
the Compendium of Abhidharma by Asanga. They are called “unassociated” because 
they are not directly associated with mind or consciousness, as are the formative fac- 
tors that are volitional or emotional states. 

These are six of the eight major bodhisattvas of the Mahayana tradition. 

These are the objects of the “sixth sense,” the conceptual mind. 

That is, the six sense organs and their respective objects. 

The citation is actually from the second of the Two Sections, (Toh. 418), Dg. K., 
rGyud ’bum, vol. Nga, p. 32, lines 2-3. 

That is, in the existing situation for ordinary beings, as distinct from the context of 
someone's following a spiritual path, or that of the fruition state. 

In this context, a summary of the nineteen aggregates. 

The source reads, “by the respective tathágatas." 

The source reads, “. . . all the karma...” 

The source reads, “... they abide as...” 

Aryadeva, Lamp That Integrates Conduct, (Toh. 1803), Dg. T., rGyud, vol. Ngi, p. 
130, lines 4-6. 

This is a variation of the model of the eight avenues of consciousness developed 
by the Cittamatrin philosophers of Mahayana Buddhism. Presumably, the “chree 
avenues of ordinary mind” are those of conceptual mind, emotionally affected con- 
sciousness, and consciousness as the basis of all ordinary experience, which here are 
considered as being common to the other five avenues of consciousness—visual, 
auditory, olfactory, gustatory, and tactile. 

That is, the five situations in which consciousness, a sense faculty, and its respective 
object come together to produce a cognitive event. 

These lists do not correspond to “standard” discussions of the five mind-body 
aggregates found in the Abhidharma literature; they would seem to be specific to 
the Vajrayana context under discussion here. 

Earth, water, fire, air, space, and consciousness. 

Sphere of the Secret Moon, (Toh. 477), Dg. K., rGyud ’bum, vol. Ja, p. 597,1. 5. A 
source of the father tantra class. In the source the last two lines read as follows: 


Due to the three factors of body, speech, and mind, 
there are three specific spiritual approaches. 


The source tantra reads “are the embodiments of the five buddhas.” 

That is, the universal principle (the “sovereign lord”) that permeates all family 
types. In the source tantra, this line reads: “What is termed ‘supreme bliss’ is the 
state of oneness itself? 

Authentic Conduct of Yoginis, (Toh. 375), Dg. K., rGyud 'bum, vol. Ga, p. 79, |. 4. 
A source of the mother tantra class that gives a concise presentation of the stage 
of development. Kongtrul reproduced the last line in his source verses to this 
section. 


Gathering of Secrets, (Toh. 442), Dg. K., rGyud 'bum, vol. Ca, p. 187, line 4-5. The 


source reads as follows: 


Consider your mind as taking the form of your body, your body as taking 


the form of your mind, your mind as being uttered in words. 
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Commentary by Vajragarbha, (Toh. 1180), Dg. T., rGyud, vol. Ka, ff. rb—126a. 
Pundarika, Stainless Light, Toh. (1347), Dg. T., rGyud, vol. Da. See p. 527, lines 
3-7. 

See Book 10, Part 1. 

Santigupta was an Indian master of the Vajrayána Buddhist tradition, who would 
seem to have lived from perhaps the late fifteenth century until the mid-sixteenth 
century. Several of his Indian students, Buddhaguptanatha foremost among them, 
were teachers of the Tibetan master Taranatha (1575-1634) of the Jonangpa 
school. For an account of the life of Santigupta, see Jo.nang Taranacha, Seven 
Instruction Lineages, 82-97. 

A term for the times of spiritual degeneration in which, from the traditional Bud- 
dhist point of view, we have been living for some centuries. 

Maitreya, Distinguishing Center and Limit, chap. 1, v. 18a—b, (Toh. 4021), Dg. T., 
Sems tsam, vol. Phi, p. 81,1. 3. 

These are the factors involved in one's twofold development (Tib. tshogs gnyis bsags 
pa) that brings about the attainment of the timeless awareness of buddhahood. 
The two causal factors of merit and timeless awareness are counted as one 
characteristic. 

A reference to the limited nirvana attained by certain kinds of arhats. 

Maitreya, Highest Continuum, chap. 1, v. soc-d (Toh. 4024), Dg. T., Sems tsam, 
vol. Phi, p. 115,1. 2. 

That is, bodhisattvas on the highest levels of realization. 

This ramification, described as “emanating in an instant" (skad cig sprul) in the 
source verses, refers not so much to actual forms emanating, which is the next (and 
final) ramification, but to the revelation of all that can be known. 

That is, what is not intended is some mind-versus-matter dichotomy, with subtle 
energy having nothing to do with mind. Subtle energy is defined as the motile 
aspect of mind, and the connection between mind and subtle energy is metaphori- 
cally compared to a lame rider mounted on a blind horse; it is subtle energy that 
provides the “momentum” for mind, but consciousness pure and simple that pro- 
vides the “direction.” 

These seven groups of auxiliary ramifications—the five of profundity, the five of 
vast extent, the five of pervasiveness, the five of constancy, the seven of bliss, the 
seven of embodiment, and the six of primordial unity—make up the total of forty 
referred to previously. 

This discussion parallels the former one concerning the sixteen steps of the path of 
seeing in the dialectical vehicle; see Book 9, Part 1. 

That is, realization of the ultimate nature permeating everything as an “infinite 
array of innate purity.” 

This is the karma that contributes to rebirth in the two higher realms of samsara, 
those of form and formlessness. 

That is to say, the path is merely the process of making evident (as the fruition state) 
what is already the case (the ground of being as it is and always has been). 

That is, up to an including bodhisattvas on the tenth level of realization. 

These are discussed in Book 9, Part 1. 

That is, the four applications of knowledge of phenomena and the four applications 
of subsequent knowledge. 
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1005. 


1006. 


1007. 


1008. 


In this context, "bodhicitta" refers to the bindu that is harnessed and channeled 
through advanced yogic methods. 

Reciting the Names.of Mafijufri, chap. 9, v. 14d and chap. 6, v. 3d, (Toh. 360), Dg. 
K., rGyud 'bum, vol. Ka, p. 13, l. 7 and p. 6,1. s. 

This work would seem to be no longer extant and perhaps was never translated into 
Tibetan. 

These are a parallel model to that of the $ravaka approach, with its eight stages 
of initial entrance and stable abiding associated with the four states of a stréam- 
winner, once-returner, nonreturner, and arhat. 

Source not identified. This verse means that while one can speak conventionally 
of a practitioner's realizing spontaneous presence, this does not imply a duality 
of someone experiencing and something being experienced, of someone making 
something else evident, but rather the nondual state of genuine being. 
Vimalamitra, Scriptural Synopsis, NKSG, vol. 8o, p. 75 1, lines 2-3. 

Heart Essence of Secrets, chap. 9, v. 33 (Toh. 832), Dg. K., rNying rgyud, vol. Kha, 
p. 240, l. 6. 

That is, timelessly free of all limitations, meaningful yet indescribable, not defin- 
able as some object, and identical to the enlightened intent of all buddhas. 
Anonymous, Three Stages, lines 134~35, P 4742, bsTan 'gyur dpe bsdur ma, vol. 43, 
p. 1176. 

That is, one follows the path of well-being, that of the bodhisattva, to arrive at the 
consummate state of well-being that is complete enlightenment, buddhahood. 
That is, one follows the path that focuses on suchness (which is not limited to the 
extremes of conditioned existence or mere personal salvation) and so arrives at the 
direct experience of that suchness. 

The Tibetan term bcom ldan das is richer in meaning than its Sanskrit equiva- 
lent bhagavat, which simply means “blessed” (hence the common usage in English 
translations of the title “Blessed One”). The Tibetan term encompasses the tran- 
scendence of the limiting extremes of conditioned existence and personal salvation, 
the accomplishment of all qualities of enlightenment (in particular the six magnifi- 
cent qualities of powerful mastery, perfect form, splendor, renown, timeless aware- 
ness, and diligence in benefiting beings), and the victory of conquering the four 
maáras. 

The Tibetan term sangs rgyas implies the “awakening” (sangs) due to the dispelling 
of the darkness of the two levels of afflictive and cognitive obscurations and the 
"unfolding" (rgyas) of the two aspects of enlightened awareness (that is, of things 
in all their multiplicity and of their ultimate nature, just as it is). Similarly, the San- 
skrit root budh (from which the term “buddha” derives) has multiple connotations 
(“awaken? "expand; “blossom, and so forth). 

Buddhaguhya, Graduated Path, NKG, v. 23, p. 129, l. 4. In the source, the second 
line reads, “they are limitless” rather than “they are inconceivable in number.” 
Heart Essence of Secrets (that is, the Web of Magical Display), chap. 3, lines 20-22, 


(Toh. 832), Dg. K., rNying rgyud, vol. Kha, p. 225, L 2. In the source, the order of 
the lines is slightly different: 


... endowed with the ever-present aspects of enlightened form that are 
inconceivable, 


the ever-present aspects of enlightened mind that are inconceivable, 
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the ever-present aspects of enlightened presence that are inconceivable, 
and the ever-presentaspects of enlightened speech that are incon- 
ceivable, ... 


That is, the extensive version of the Heart Essence of Secrets, reputedly in sixteen 
thousand verses. 


1010. Heart Essence of Secrets, chap. 14, v. s, (Toh. 832), Dg. K., rNying rgyud, vol. Kha, 


P. 248,1. 6. 


1011. These are a model of buddhahood found especially in treatises of the Nyingma 


1012. 
1013. 


1014. 
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1019. 


1020. 


1021. 
1022. 
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1025. 


1026. 


1027. 
1028, 


1029. 
1030. 


school of the Tibetan Buddhist tradition. 

Ibid., chap. 9., v. 8c and v. 39c, (Toh. 832), Dg. K., rNying rgyud, vol. Kha, p. 238, 
l. sand p. 241,1. 2. 

Ibid., v. 39d, (Toh. 832), Dg. K., rNying rgyud, vol. Kha, p. 241,1. 2. 

Ibid., chap. 6, v. 9a, (Toh. 832), Dg. K., rNying rgyud, vol. Kha, p. 231,1. 6. 

Ibid., v. 3b-d, (Toh. 832), Dg. K., rNying rgyud, vol. Kha, p. 231, lines 2-3. The 
tantra in the Dergé edition reads “garudas” instead of “peacocks.” The term trans- 
lated here as "bird-men" is, in all versions, mkha’ [ding in Tibetan, which is often the 
equivalent of the Sanskrit garuda. But the line in the source tantra also has khyung 
(another equivalent Tibetan term for garuda), making it repetitious if mkha’ [ding 
is interpreted also to mean garuda. In Kindly Bent to Ease Us, Part 1, 164,228, 288 
n. 19, and 300 n. 8, Longchenpa refers to lions, elephants, horses, peacocks, and 
shang-shang (a Tibetan term for a fabulous animal that is half-man, half-bird). 
Heart Essence of Secrets, that is, Web of Magical Display, v. 2d, (Toh. 834), Dg. K., 
rNying rgyud, vol. Kha, p. 23 1,1. 2. 

Source not identified. 

Heart Essence of Secrets, chap. 14, v. 3ab, (Toh. 832), Dg. K., rNying rgyud, vol. 
Kha, p. 248,1. 5. 

This refers to the buddha nature in the context of the "ground" situation, that is, 
the existing circumstances from which any given ordinary being embarks on the 
spiritual path. 

That is, the buddha nature in the context of one actually following the spiritual 
path. 

That is, timeless awareness as the basic space of phenomena. 

Source not identified. 

Source not identified. 

Three Stages, lines 136-37, P 4742, bsTan 'gyur dpe bsdur ma, vol. 43. p. 1176. 
Heart Essence of Secrets, chap. 3, lines 87-88, (Toh. 832), Dg. K., rNying rgyud, vol. 
Kha, p. 226, lines 6-7. 

sGro phug pa. Either the sGro phug pa (eleventh-twelfth centuries) who was the 
son of Zur chung pa, or Zur sGro phug pa Shakya Seng ge (1074-1134). The Zur 
clan produced a number of masters who were key figures in the early development 
of the bKa' ma tradition and the Mahayoga teachings of the rNying ma school. 
Three Stages, lines 141—42, P 4742, bsTan 'gyur dpe bsdur ma, vol. 43., p. 1176. 
Candrakirti, Entrance into tbe Middle Way, chap. 12, v. 8, (Toh. 3861), Dg. T., dBu 
ma, vol. 'A, p. 432, lines 3-4. 

See note 1009. 

The Nyingma master gYung ston rDo rje dpal ba (1284—1365) was a student of the 
third Karmapa, Rangjung Dorjé (Rang byung rod rje, 1284-1339) and a teacher 
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of the fourth Karmapa, Rolpai Dorjé (Rol pa'i rdo rje, 1340-1383). He authored 
a commentary on the Guhyagarbha Tantra entitled the Mirror Illuminating the 
Meaning of the Tantra the “Heart Essence of Secrets.” NKG, vol. 28 (Sa), pp. 5-589. 
These are ways in which nirmanakayas are able to guide beings—through the 
supreme merit embodied in their forms, through their direct experience of 
enlightened mind, through their inconceivable miraculous powers, and through 
the awareness they instill in beings with their enlightened speech. See Dudjom 
Rinpoche, Nyingma School of Tibetan Buddhism, Volume 2, 133. 

These distinctions apply to the tantric interpretation of the three kayas. 

Source not identified. 

The source tantra reads “a specific scope of timeless awareness, a specific way it 
unfolds.” 

The source tantra reads “a specific way in which understanding awakens.” 

The source tantra reads “a specific way in which awareness examines reality.” 

The source tantra adds “of acumen.” 

The changed order of these two degrees (excellent and sublime) is also found in the 
source tantra. 

The source tantra reads "the ultimate consummation of the lower.’ Naturally Aris- 
ing Awareness, chap. 64, NGB, vol. 11, p. 559,1. 5 through p. $60, |. 4. 

According to the teachings concerning intermediate states, the "intermediate state 
of the true nature of reality" occurs immediately following the moment of physical 
death. The dissolution process resulting in death leads to a point at which the true 
nature of mind and all reality is revealed, but although all beings reach this point, 
it is only those with sufficient spiritual insight who will be able to appreciate the 
significance of this experience and realize this true nature. For the vast majority of 
beings, a subsequent phase of the intermediate state after death ensues—that of the 
“intermediate state of becoming; or the process leading to physical rebirth. 

The pure realm associated with the eastern direction and the buddha Aksobhya. 
Ibid., chap. 22, NGB, vol. 11, p. 394,1. 7. 

That is, in the intermediate state of becoming. In this context, the term “day” does 
not refer to a period of twenty-four hours but is a much more flexible term denot- 
ing the length of time that the individual being concerned could rest in an undis- 
tracted state of meditative stability in the immediately preceding lifetime. 

Ibid., chap. 64, NGB, vol. 11, p. 567, lines 3-4. 

The first level, the lowest level of the lesser kind of acumen, was covered in the 
foregoing discussion of those of lesser acumen. 

In the final stages of the dying process, the bond between mind and body dissolves 
through a process that proceeds from more obvious levels of perception and con- 
sciousness to more subtle ones; in this discussion, the dissolution process continues 
after the moment of death and into the intermediate state of the true nature of 
reality, with the advanced practitioner experiencing more and more subtle levels of 
awareness as described here. 

That is, the four manifest aspects of timeless awareness—discerning timeless 
awareness, mirrorlike timeless awareness, timeless awareness as equalness, and 
timeless awareness as ensured fulfillment—discounting the aspect of timeless 


awareness as the basic space of phenomena (the context within which the other 
four aspects manifest). 
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While Kongtrul cites this passage as reading "and so one is connected with the true 
nature of reality" (Tib. chos nyid du ‘brel bao), the source tantra reads “and so there 
is a connection between the mother and child aspects of the true nature of reality" 
(Tib. chos nyid ma bu '"brel bao). The "mother" aspect is the true nature of reality 
just as it is; the "child" aspect is one's personal experience of that nature, cultivated 
through spiritual practice. During the intermediate state after death, the process 
whereby one's personal experience of that true nature merges with the nature itself 
is termed the "reunion of mother and child." 

Conjunction of Sun and Moon, chap. 4, NGB, vol. 12, p. 551,1. 6 through p. 552, 
l. 4. 

Ibid., chap. 4, NGB, vol. 12, p. 552, L 6 through p. 553,1. 2. 

Ibid., chap. 4, NGB, vol. 12, p. 552,1. 4. 

Ibid., chap. 4, NGB, vol. 12, p. 555, lines 2—4. 

Ibid., chap. 4, NGB, vol. 12, p. 553, l. 4. The source tantra reads: “and so no negative 
thoughts whatsoever occur." 

That is, one’s recognition is without any hesitation. 

A golden probe is used in Tibetan medicine to penetrate the pericardial sac of 
the heart to drain off excess fluid; hence, it is a metaphor for a situation requiring 
unerring precision and control. 

The metaphor derives from the fact that when a light source is removed, the light 
rays it caused to shine from a crystal seem to resolve back into the crystal. 

A reference to the subjective impression one gets, when watching the sun set, that 
the rays are being drawn back into the sun as it disappears over the horizon. 

A traditional metaphor for a holistic, “self-contained” state. 

Naturally Arising Awareness, chap. 32, NGB, vol. 11, p. 440, L 4 through p. 441,1. 2. 


. A term used in the Dzogchen teachings for the approach that focuses on the 


principle of “original purity" and meditation on the nature of mind, The trekchó 
teachings are considered to be the equivalent of the more essential teachings of 
the mahamudra approach. Trekché practice, said to be the effortless approach for 
"lazy" individuals, entails one's allowing the mind to relax into its genuine and 
natural state, without any contrivance, and simply maintaining that state of utter 
relaxation. 

A term used in the Dzogchen teachings for the approach that focuses on the prin- 
ciple of “spontaneous presence.” The practice of tógal is said to be the effortful 
approach for those with great diligence and involves physical postures and gaz- 
ing techniques that allow visions of utter lucidity to arise as natural expressions 
of timeless awareness, culminating in the resolution of all phenomena into their 
ultimate nature. 

A possible (though extremely rare) result of the practice of the tógal approach, 
the process of supreme transference transforms one's physical body into a replica 
made entirely of rainbow-colored light (the "rainbow body"), which can continue 
to manifest to highly advanced spiritual practitioners "until samsàra is emptied.” 
This idiom has two connotations. There is benefit for oneself and benefit for others, 
and there is short-term, temporary benefit and long-term, ultimate benefit. 
Perfect Dynamic Energy of the Lion, chap. 12, NGB, vol. 12, p. 696, lines 1-2. 
Heaped Jewels, chap. 4, NGB, vol. 11, p. 778, |. 4 through p. 779.1. 3. 
Reverberation of Sound, chap. 6, NGB, vol. 12, p. 166,1. 6 through p. 168, ]. 1. The 
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Reverberation of Sound is considered to be the source text from which the rest of 
the seventeen Dzogchen tantras derive. 

Kongtrul's treatment of the distinct expressions of the three kayas is a very similar 
(often verbatim) discussion to that of Longchenpa in his work Chos dbyings rin po 
chei mdzod kyi grel pa Lung gi gter mdzod. See Longchen Rabjam, Treasure Trove 
of Scriptural Transmission, 407 and following. 

An increasingly accepted back-formation into Sanskrit of the Tibetan term Gangs 
chen mtsho, which literally means "Great Glacial Ocean.” 

That is, the pure realms are distinct in a certain sense that does not contradict the 
fact that their nature is identical. 

Neither version of the Treasury of Knowledge consulted contains any reference to 
the teaching in this context. 

That is, womb birth, birth through an egg, miraculous birth (as experienced by 
gods or hell beings), and birth through the interaction of warmth and moisture 
with the consciousness taking rebirth (a form of spontaneous generation). 


According to Longchenpas Precious Treasury of the Sublime Spiritual Approach, 
chap. 1, ff. 8b—9a: 


Of the thirty-six deeds that constitute the continuum of the inexhaustible 
adornment of being, four are outer aspects of enlightened form (unchang- 
ing, not coming, not going, and not remaining); four are inner aspects (not 
manifesting, not acting, not proliferating, and not resolving); and four are 
secret aspects (vividly present, steadfast, resplendent, and unobstructed). 

Four are outer aspects of enlightened speech (ineffable, invisible, non- 
objectifiable, and not insignificant); four are inner aspects (natural occur- 
rence, unaffectedness, not involving subject-oriented perception, and 
not manifold); and four are secret aspects (fresh, genuine, authentic, and 
uncontrived). 

Four are outer aspects of enlightened mind (immaculate meditative 
absorption, meditative absorption of a majestic lion, meditative absorp- 
tion that brings courage, and meditative absorption like the pinnacle point 
of a wish-fulfilling gem); four are inner aspects (meditative absorption of 
the manifest display of the peak of a victory banner, meditative absorp- 
tion like bolts of lightning, meditative absorption like a mighty wheel, 
and meditative absorption blazing with light); and four are secret aspects 
(meditative absorption as a seal that overwhelms, meditative absorption as 
a great equalizing blaze, meditative absorption as manifold aspects of the 
actual nature of phenomena, and meditative absorption called “the total 
array that is the display of natural manifestation”). 

These are not deeds in the sense of purposeful actions being carried out, 
but are called “deeds” due to the fact that they arise as aspects of the essence 
and dynamic energy of the qualities of enlightenment. 


That is, the third and highest of the states among the gods of the first level of medi- 
tative stability in the realm of form. 

Skt. Grdhrakita; Tib. Bya rgod phyung poi ri. A hill near Rajgir in north-central 
India, held to be the site on which the Buddha taught the Prajfiaparamita Sütras. 
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In Dzogchen contexts, the Tibetan term thugs rje (usually translated as “compas- 
sion”) takes on a deeper connotation as the unity of the empty essence and utterly 
lucid nature of mind that is not so much “compassion” as that dynamic factor that 
makes compassion (and indeed, all qualities of enlightenment) possible. 
Naturally Arising Awareness, chap. 17, NGB, vol. 11, p. 375, lines 2-3. 

Ibid., p. 375, lines 4-5. 

Ibid., p. 375, lines 5-6. 

While Kongtrul cites this passage as reading “ascertains” (Tib. nges pa), the source 
tantra reads “dispels” (Tib. sel ba). 

While Kongtrul cites this passage as reading “realization” (Tib. rtogs pa), the source 
tantra reads “understanding” (Tib. go ba). 

Ibid., p. 375,1. 6 through p. 376,1. 1. 

Ibid., p. 376, lines 1-2. 

These are eight traditional analogies drawn from our ordinary experience to illus- 
trate the nature of all phenomena as seemingly real without actually being real. 
They are: a dream image, an illusionist’s trick, a hallucination, a mirage, the reflec- 
tion of the moon in water, an echo, the “city of the gandharvas” (a kind of “castle 
in the air,’ or fata morgana), and an optical illusion. There is also a set of twelve 
analogies, with the following four added to the preceding eight: a rainbow, a flash 
of lightning, bubble on water, and a reflection in a mirror. 

The text reads, in error, “in all its multiplicity,” 

That is, transcending any and all dualistic distinctions of samsára versus nirvana, of 
confusion versus lack of confusion, and so forth. 

This is the way in which sambhogakaya buddhas manifest in the perceptions of 
bodhisattva on the tenth level of realization, as distinct from the way in which 
sambhogakaya manifests as awareness’s own natural manifestations within the 
nonmanifest context of the pure realm of dharmakaya. 

A common statement concerning the Buddha's teachings in general is that they 
are “good in the beginning, good in the middle, and good in the end.” This is also 
a theme for discussing the contents of a work—that it is positive at the outset (the 
introductory material), positive in the interim (the main body of the text), and 
positive in the end (as here, the concluding section). 

These treasures are seven in number—faith, discipline, the hearing of teachings, 
liberality, self-respect, modesty, and sublime intelligence. 

Santideva, Engaging in the Conduct of a Bodhisattva, chap. 1, v. 2, (Toh. 3871), Dg. 
T., dBu ma, vol. La, p. 2, lines 3-4. 

Through hearing, contemplating, and meditating on spiritual teachings. 

A reference to part of the longer title of Kongtrul’s Treasury, that is, the Compen- 
dium of the Methods of All Spiritual Approaches ( Theg pa'i sgo kun las btus pa). 

A reference to the short title of Kongtrul’s Treasury, that is, the Encompassing of All 
Knowledge (Shes bya kun khyab). 

That is, Jamyang Khyentsei Wangpo (1820-1892) and Zhechen Ontrul Gyurmé 
Tutop Namgyal (b. 1787). Both were very influential in nurturing Kongtrul's 
nonsectarian tendencies. In particular, when he was leaving Zhechen Monastery, 
having been requisitioned to move to Palpung, the seat of the Tai Situs of the 
Kagyü school, Kongtrul had an audience with Zhechen Ontrul. As he recounts 
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in his autobiography, "Jamgón Lama Rinpoché... gave me very instructive advice, 
saying, ‘Always focus your mind, rely on your mindfulness and alertness, and don't 
be sectarian.” Kongtrul, Autobiography of Jamgón Kongtrul, 21. 

The “ten great pillars" were Iónmi Sambhota, and the translators Bairotsana, Kawa 
Peltsek, Chokro Lui Gyaltsen, Zhang Yeshe Dé, Rinchen Zangpo, Dromtén Gyal- 
wai Jungné, Ngok Lotsawa Loden Sherap, Sakya Pandita, and Gö Khukpa Lhatsé. 
The eight masters of lineages of spiritual accomplishment are Guru Rinpoché 
(Nyingmapa), Atia (Kadampa), Sachen Kunga Nyingpo (Sakyapa), (Marpa Lot- 
sawa) Kagyüpa, Khyungpo Naljor (Shangpa Kagyüpa), Dolpopa Sherab Gyalsten 
(the Vajra Yoga system, based on the Kalacakra cycle), Padampa Sanggyé (Paci- 
fication [Zhijé] and Severance [Chó]), and Orgyenpa (Oddiyana Tradition of 
Approach and Accomplishment). 

The “eighth lord" Mikyó Dorjé (Mi bskyod rdo rje), the eighth Gyalwang Karmapa 
of the Kagyü school of the Tibetan Buddhist tradition (1507-1554). 

These are the five founders of thé Sakya school of the Tibetan tradition— Sachen 
Kunga Nyingpo (Sa chen Kun dge snying po, 1092-1158), his elder son Sónam 
Tsemo (bSod nams rtse mo, 1142-1182) and younger son Jetsün Drakpa Gyaltsen 
(rJe btsun Grags pa rgyal mtshan, 1147-1216) (these first three are known as the 
“three lay masters of Sakya”), their nephew Sakya Pandita Kunga Gyaltsen (Sa skya 
pan di ta Kun dga’ rgyal mtshan, 1182-1251) and his nephew Chógyal Pakpa 
(Chos rgyal 'phags pa bLo gros rgyal mtshan, 1235-1280) (these latter two are 
known as the "two ordained masters of Sakya"). 


1097. Jetsiin Taranatha (rJe btsun Ta ra na tha, 1575-1634) was a master of the Jonang 
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tradition; Kongtrul was considered a rebirth of Taranatha. 

The eighth Tai Situ of the Kagyü school, Situ Panchen Chókyi Jungné (Si tu pan 
chen Chos kyi 'byung gnas, 1700-1774) founded the monastery of Palpung (dPal 
spungs), where Kongtrul moved in 1833, and near which he built his retreat center 
of Kunzang Dechen Osel Ling (Kun bzang bde chen 'od gsal gling), where he com- 
posed much of the Treasury of Knowledge. 

These are names that Kongtrul received from his guru Pema Nyinjé Wangpo, 
the ninth Tai Situ (1774-1853). He was named Karma Ngawang Yónten Gyatso 
Trinlé Kunchap Pal Zangpo upon receiving monastic vows from Tai Situ near the 
end of 1833, and Lodró Tayé Pai Dé when he received the bodhisattva vow in 
1839. For a discussion of the various names with which Kongtrul signed his works, 
see "Jam mgon Kong sprul and the Nonsectarian Movement” in Smith, Among 
Tibetan Texts, 258-62. 

Tsadra Rinchendrak is a rock face on the mountain of Devikoti, where Kongtrul 
established the retreat center where he livéd for much of his later life and where 
many of his writings were composed. Palpung Tupten Chékorling is the full name 
of the monastery associated with the Tai Situ incarnations in eastern Tibet. 
"Glory! glory! glory! May all success and accomplishment be caused to extend 
everywhere!" 

Nurturing one’s positive qualities and protecting one against negative influences 
are the two functions of the Buddhist teachings. 

In Buddhist legend, the udumvara flower only appears when a bodhisattva des- 
tined to become one of the one thousand buddhas in this age is born in the world. 
The flower's development, from budding to blossoming to withering away, parallels 
the bodhisattva's growth, attainment of enlightenment, and final nirvana. 
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Here Kongtrul is referring not just to his close connection with these two impor- 
tant incarnation lineages of the Karma Kagyii school but specifically to his gurus 
the fourteenth Karmapa, Tekchok Dorjé and the ninth Tai Sicu, Pema Nyinjé 
Wangpo. 

Ka rma ngag dbang yon tan rgya mtsho phrin las kun khyab dpal bzang po. See 
endnote 1091. 

See Smith, Among Tibetan Texts, 261: "Following advanced instruction of Sanskrit 
or poetics, the teacher grants a grammatical name. Kong sprul signs certain of his 
works with the name Blo gter rab dga’ tshangs byung snyems pai lang tsho'i zla 
snang. I assume that he received this name from Zhe chen 'Gyur med mthu stobs 
rnam rgyal, although I have found no mention of this in the biographical materials 
as yet.” 

Kongtrul established Tsadra Rinchen Drak as his personal hermitage when in 1842 
he visited the site of the former meditation center of Palpung, founded during the 
eighteenth century by the eighth Tai Situ, Chökyi Jungné (the site had fallen into 
ruins in the intervening century). Some years later, Kongtrul’s guru Jamyang Khy- 
entsei Wangpo described Kongtrul’s retreat center as “the third glorious Devikoti,’ 
comparing it to two other holy sites named Devikoti, one in India and the other 
on the southeastern border of Tibet and Assam. For Kongtrul's own account of the 
founding his hermitage, see The Autobiography of Jamgón Kongtrul, 51-52. 
According to Kongtrul’s autobiography, he finished the source verses in the middle 
of 1862. He then turned to writing the commentary, which was begun in 1863; the 
final version of the manuscript, as he notes below, was finished by mid-1864. 
Karma Tashi Ozer (Ka rma bKra shis od zer, 1836-1910) was a khenpo of Palpung 
Monastery who became one of Kongtrul’s principal students; it was he who 
requested that Kongtrul write his autobiography. 

The second day of joy corresponds to the sixth day of the lunar cycle. 

This is simply a stylistic device to ensure auspicious circumstances by extolling the 
year (1864) in which Kongtrul finished the Treasury of Knowledge. In his autobiog- 
raphy (see Autobiography of Jamgón Kongtrul, 138), Kongtrul mentions that during 
the Wood Rat Year (which he inadvertently refers to as the Earth Rat Year), “with 
the onset of warmer weather, I resumed writing my commentary on [The Treasury 
of Knowledge] He first mentions giving the oral transmission of this work in 1866: 
“I gave the oral teaching transmission for my [Treasury of Knowledge] to the Ngor 
master Ngawang Rinchen and others, going through the text quite methodically.” 
Ibid., 144. Presumably, he was working from the handwritten manuscript, as the 
wood blocks do not seem to have been carved until over a decade after the work 
was finished: “The steward Pelek assumed responsibility for publishing my three- 
volume commentary to [The Treasury of Knowledge] during the next year, that of 
the Wood Pig [1875-1876]. Ibid., 176. 

That is, a treatment that is accepted by proponents of both the sravaka systems and 
the Mahayana. 

A translation of the entire text of Book 1 of the Treasury of Knowledge by the Inter- 
national Translation Committee of Kalu Rinpoché has been published as Treasury 
of Knowledge: Book One: Myriad Worlds. 

That is, the Buddha. 

A translation of Books 2, 3, and 4 by Ngawang Zangpo is forthcoming from Snow 
Lion Publications. 
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A translation of the entire text of Book 5 by the International Translation Com- 
mittee of Kalu Rinpoché has been published as Treasury of Knowledge: Book Five: 
Buddhist Ethics. 

A translation of Book 6, Parts 1 and 2 by Gyurme Dorje is forthcoming from Snow 
Lion Publications. 

A translation of Book 6, Part 3 by Elizabeth Callahan has been published as The 
Treasury of Knowledge: Book Six, Part Three: Frameworks of Buddhist Philosophy. 
A translation of Book 6, Part 4 by Elio Guarisco and Ingrid McLeod has been 
published as Treasury of Knowledge: Book Six, Part Four: Systems of Buddhist 
Tantra. 

A translation of Book 7 by Richard Barron is forthcoming from Snow Lion 
Publications. 

A translation of Book 8, Parts 1 and 2 by Richard Barron is forthcoming from 
Snow Lion Publications. 

A translation of Book 8, Part 3 by Elio Guarisco and Ingrid McLeod has been pub- 
lished as Treasury of Knowledge: Book Eight, Part Three: The Elements of Tantric 
Practice. 

A translation of Book 8, Part 4 by Sarah Harding has been published as Treasury of 
Knowledge: Book Eight, Part Four: Esoteric Instructions. 

Books 9 and 10 of the: Treasury of Knowledge are translated in this present 
volume. 

That is, the heavens, the earth, and the underworld; a traditional way of including 
all forms of life throughout the universe. 

The Tibetan term du gsum pa (one who has only three concerns) is the equivalent 
of the Sanskrit bhusuku which Kongtrul defines in Book 9, Part 3 as someone who 
lives only to eat, sleep, and defecate. 
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sixth, 393, 630n970 $1, 618nn753-58 
twelve deeds of, 228, 233, 607n602 three supreme properties of, 288 
See also buddhahood; tathagatas See also enlightenment; kayas, three 
buddha nature, 10 Buddhalocana, 390, 629n951 
approaches to, 16—17 Buddhasrijhana, 376, 628n921 
as ground, 421, 633n1019 See also Oral Transmission of Manjusri 
as path, 421, 633n1020 Buddhism 
and phenomena, nature of, 149 degeneration of, 461-63 
in Web of Magical Display tradition, faith in, 8-9 
411-12 framework of, 9, 11 
buddha realms, 70 individuals, types recognized in, 98, 


See also pure realms $74—75n201 


paths and levels, role of in, 7-8 

sectarianism in, 9 

skillful means in, 4 

supernormal powers, view of in, 
559n43 

cwelve branches of scripture in, 385, 
628—29n938 

See also Tibetan Buddhism 


cakras 
and five paths in Nyingma approach, 
214-16 
four, 132, 133, $87n311 
in Six Branches of Union, 145 
stabilization of, 160 
See also subtle body 
Cakrasamvara cycle, 131, 134, 168, 182, 
587n308 
consorts in, 183, §98n481 
enlightened activities in, 338 
ganacakra in, 186—87, 193 
gathering of heralds in, 195-200 
ordinary attainments in, 341-42 
calm abiding, 15 
and deeper insight, harmony of, 82, 87 
in distinctive levels of Atiyoga, 241 
on path of accumulation, 70 
on path of meditation, 98 
candali, 144, 145, 591n367 
Candhoha (Intent), 157 
See also One Who Meets the 
Challenge, The (fifth bodhisattva 
level) 
Candragomin, 308-9, 6160735 
Candrakirti, 88, $70nn152—53 
See also Entrance into the Middle Way; 
Illuminating Lamp 
Caryatantra, 586n302 
Caturpitha cycle, 168 
cause, direct, 140, $90n356 
cause and effect, developmental process 
of, 247 
cause-based approach, 16, 17 
causes and conditions 
congruent cause, 74, §63n80 
governing condition, 74, 563n82 
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central channel 
in Anuttarayoga, 138-39 
in Atiyoga, 247, 248 
joy in, 153, 594n404 
in Kalacakra tradition, 143, 14.4, 145 
thirty-two blockages in, 160 
cessation 
absence of, 376 
nirvana as, 286-87 
of three ordinary avenues of being, 
370, 371 
chain formation. See vajra chains 
change, level of abiding without, 237, 
609n627 
Charnel Ground, 156, 157 
See also One of Brilliant Intelligence, 
The (ninth bodhisattva level) 
charnel grounds, 168 
Chokgyur Dechen Lingpa, 19 
Chókyi Jungné, 463, 638n1097 
Cittamátra school, 622n806 
on perfect form, 328, 622n807 
two truths in, 561-62n64 
clay vase analogy, 434-35 
clothing, freedom from fixation on, 241 
Cloud of Dharma, The (tenth bodhi- 
sattva level), 114, 115, 155, 156 
in Atiyoga, 246 
in sambhogakaya, 295 
special empowerment on, 124 
Cloud of the Rare and Excellent, 80 
cognitive obscurations, 142, $90n362 
conduct of total victory and, 181 
elimination on bodhisattva levels, 119, 
121-22 
elimination on path of meditation, 
98-99 
vajralike samadhi and, 228 
See also obscurations, two 
Commentary by Vajragarbha, 395 
companions in spiritual deportment, 
182—83, 598nn479-80 
See also consorts 
compassion 
all-pervasive responsiveness and, 447, 
636n1075$ 
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as cause of nirmanakiya, 297 
in distinctive levels of Atiyoga, 241 
and emptiness, primordial unity of, 
363 
illusion-like, 232 
innate, 423-24, 433, 436 
in Mahayoga, 221 
nonreferential, 126, 376, 586n298, 
628n920 
perfection of, 161 
of tathágatas, 318, 619n774 
timeless awareness and, 401 
Compendium Concerning tbe Glorious 
Vajra of Timeless Awareness, 368 
Compendium of Abhidharma 
(Asanga) 
on factors to be eliminated, 84, 85 
on nirvana, 286, 287 
on steps in path of seeing, 90 
Compendium of the Perfection of Sublime 
Intelligence, 66, 80 
Compendium of the Tantras, 405, 
631n996 
Complete Consolidation of Spiritual 
Teachings, 123 
completion stage, 17, 153-54, 
$94nn404—6 
in Anuttarayoga, 134-35, 136, 137 
and Atiyoga approach, differentiated, 
247 
attainment in, 334, 335, 347 
conduct in, 171, 178, 208, 210, 
599n487 
consorts in, 182-83 
development stage and, 130, 364—65 
ganacakra ritual in, 194-95 
joy, four gradations in, 131, 132, 153, 
594404 
lucid sleep in, 201-2 
in Mahàyoga, 220 
primordial unity as consummation 
of, 366 
thematic phase, 143, 590-910363 
wrathful activity in, 208, 209 
See also Six Branches of Union; 
vajra yoga 


concepts 
all-consuming labeling, 93 
at awakening, 299 
conduct and, 171-72 
development stage use of, 174-75 
on path of accumulation, role of, 12 
conceptual elaboration, freedom from, 
120 
conceptual mind, dissolution of, 401 
Concise Summary of the Wheel of Time, 
the Sublimely Unchanging State, 108, 
$78n247 
See also Stainless Light (Pundarika) 
conditioned existence 
antidote to, 104, $77n228 
freedom from, 95, 210-11 
pinnacle of, 97, 574n196 
conduct, 17-18 
for beginners, 187, 231 
on bodhisattva levels, 112, $79n256 
of buddhas, 315, 316 
(See also enlightened activity) 
derivation of term, 231 
as hindrance, 137, $90n351 
of the immediate cause, 358, 626n886 
in Mahayoga, 230-34 
of masters of awareness, 224, 225, 
228-29 
obtaining permission, 190, 191, 199 
ordinary, 170-72 
outline of, 165-66 
on path of accumulation, 69-70 
on path of linkage, 180, 181 
reliance and training in, 171-72 
samaya and, 186-88 
superb, 231, 233-34 
three modes of, 167, 168-69, 171, 173, 
189, 192, 203 
(See also individual mode) 
in three yànas, 166-67 
in Tibetan tradition, summary, 209-11 
twelve themes in Atiyoga, 248-50, 
611n658 
See also secret conduct; spiritual 
deportment of pure awareness; 
wrathful activity 


confidence, 7~9, 440-41 
congruent cause, 74, 563n80 
Conjunction of Sun and Moon, 249, 
430-33, 611-12n659 
consciousness 
afflictive, 121, §85n286 
basic space of phenomena as, 396 
on bodhisattva levels, 216 
coordinating, 306,616n723 
on dialectical path of linkage, 76, 
$64n91 
fivefold timeless awareness and, 308-9 
ordinary, 146, 389, 393, 592382, 
630n964 
purity of, 377 
reflexive, 78, 566n106, 566n108 
consort of awareness, spiritual being of, 
371-73, 376 
conso!ts, 131, 143, 357, §87N310, 
625n874. 
of timeless awareness, 190, 195, 196, 
197—98, 204, 601n528 
types of, 180, 185, 598n473 
See also mudrà consorts 
constancy, 397, 398, 400 
enlightenment and, 406-7 
of kayas and timeless awareness, 373- 
745376, 440-41 
of three kayas, 301 
consummation, dialectical path of, 
14-15, 64, 100-105, 558n31 
beings who can realize, 102 
bodhisattva levels and, 112 
derivation of term, 103 
control, ten kinds of, 321-22 
cosmology, Buddhist, 76, 559n45, 
§65n94, §76-77N225, 606n586 
crown cakra, 153-54, 159-61, 216 
cyclic existence, 241, 242 
See also samsara 


dakinis, 190, Goons11 
ganacakra offerings to, 198 
passing of, 434 

dance, 191, 600—-601n513 
of buddhas, 195, 198 


INDEX — 677 


in ganacakra ritual, 192, 194, 233 
nine moods of, 195, 601n522 
as spiritual deportment, 173 
Da£abalaérimitra. See Ascertaining the 
Conditioned and Unconditioned 
death, 202, 367, 434 
See also dissolution, fourfold process 
of; intermediate states 
Dechen Gónpo, 209 
decisiveness, 240, 241-42 
dedicated intent, 562n70 
in Anuyoga, 235, 609n619 
in dialectical approach, 72, 73, 111, 112 
on ten spiritual levels, 126-27 
dedicated interest, in Atiyoga, 2.40, 
241-42 
deeper discernment 
in Anuttarayoga, 135 
distinctions in, 108, 5791250 
five levels of, 70, $$9n43 
in intermediate state, 432 
in Mahayoga, 225 
in Six Branches of Union, 14.4. 
six levels of, 320-21 
deeper insight, 15 
in Átiyoga, 241 
calm abiding and, 82, 87 
on path of meditation, 98 
Definitive Commentary on Enlightened 
Intent, 381 
deities 
attributes of, 185, 226, 227, 
599nn490-91 
caused by illusory body, 355 
in ganacakra rituals, 195, 194 
in nonconceptual awareness, 365, 
626n897 
vajrakaya of, 368—69 
deity yoga, 15, 16, 599n487 
enlightened activities and, 337, 345 
four branches of, 222, 605n576 
in ganacakra rituals, 198 
as ordinary conduct, 170, 171-72 
single form, 219, 220, 221, 223, 226, 232 
as spiritual deportment, 174-75, 
184-85 
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as Vajrayana mindfulness practice, 
131, 132, 133, 134 
wrathful, 208-9 
desire, 83, 194-95 
desire realm 
beings in, 98, 574n199 
calm abiding in, 87 
gods of, 76, 342-43, 56595, 
$86nn292—96 
Khecara in, 347 
meditation in, 68, 560n49 
Detailed Array, 421 
Detailed Commentary on Valid 
Cognition (Dharmakirti), 311 
development stage, 154 
in Anuttarayoga, 134-35, 136 
and Atiyoga, differentiated, 247 
attainment in, 334, 336, 347 
buddhahood, lifetimes required to 
attain, 368 
completion stage and, 130, 364-65 
conduct in, 171, 174, 184-85, 208 
consorts in, 182-83 
consummation of, 178 
extremely unelaborate mode of con- 
duct in, 201-2 
ganacakra ritual in, 194 
joy, four gradations in, 131-32 
in Kalacakra tradition, 143,144 
Khecara in, 346-48 
in Mahayoga, 220 
meditative warmth of, 176-77 
siddhis in, 344—45 
wrathful activity in, 208-9 
devoted intent, 286 
dharmacakra, 215 
dharmakaya, 382-83, 385, 388 
characteristics of, 292-93, 300 
derivation of term, 292, 437 
distinct expressions of, 443-44 
distinctions in interpretations of, 
424-25, 4.26 
fivefold timeless awareness 
and, 310 
incorruptibility, categories of in, 
318-23 


in Nyingma school, 415, 416, 417, 
420-21, 441—42 
pure realm of, 438 
sambhogakaya and, 296 
as support for nirmanakaya, 297 
timeless awareness as, 446-47 
types of beings benefited, 439 
vision of in Atiyoga, 244, 
611n648 
Dharmakirti. See Detailed Commentary 
on Valid Cognition 
dialectical approach, 16, 63-66, 105, 
109, $60n54, 5770233 
distinctions in, 108—9 
fruition in, outline of, 284-85 
kayas, understanding of, 424-27 
paths and levels of, outline, 61-63 
See also bodhisattva levels; five paths 
diligence 
in Mahayoga conduct, 232 
of tathagatas, 316, 618n760 
transcendent perfection of, 157 
discerning awareness, 305-6, 308-9, 310 
as Amitabha, 392-93 
in Nyingma tradition, 417, 421, 449 
perceptions as, 396 
discernment, four states of authentic, 
115, 580n263 
discipline 
in formless realm, 84-85 
fruition of, 351 
samaya and, 187 
transcendent perfection of, 118, 156, 
160 
Discourse Requested by 
Dharanisvararaja, 37 4 
dissatisfaction, role in Buddhism, 12 
dissolution, fourfold process of, 429, 
430, 634n1046 
Distinguishing Center and Limit 
(Maitreya), 117, 121, 399 
divestment, 312, 313-23 
divine eye, 224 
divine hearing, 320 
divine sight, 320 
dog, conduct like, 250, 611-12n659 


Domain, 155, 156, 157 
See also Wuminating One, The (third 
bodhisattva level) 
Dombipa. See Advice to Yogis and 
Yoginis on Extraordinary Topics 
doubt, 83, 187, 215, 306, 4.45 
dove, conduct like, 249-50, 611—-12n659 
dream state, in Atiyoga, 241 
Dropukpa, 423, 632n1026 
Dzogchen tradition 
Kongtrul’s study and practice of, 
19-20 
path in, 15 
popularization of, 20-21 


See also Atiyoga 


E, 352, 353 
Early Translation School, 9, 214-16, 
217, 603—4n$61 
See also Nyingma school 
edification, states of, 64, 558n28 
eightfold path, 95-96, 573n191 
ten factors on path of consummation, 
101-2 
in Vajrayana path of meditation, 
133-34, 326-30, 332-33, 5870322, 
588n324. 
eighth bodhisattva level. See Immutable 
One, The 
elaborate mode of conduct, 175, 
180, 181 
in ganacakra ritual, 192-200 
in Mahayoga, 232 
suitability for, 174. 
elements 
dissolution of, 137, $89—90n349 
families and, 385-86, 390-91 
mastery of, 14.4, 591n366 
purity of, 376-77 
Elements of Tantric Practice, 17 
elimination 
on the bodhisattva levels, 119—20 
of primordial unity of no more train- 
ing, 374 
supreme degree of, 288 
in svabhavikakaya, 293 
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empowerment, 203- 4, 603n547 
in Atiyoga approach, 238-42, 610n6 41 
by buddhas, 358, 626n887 
endowed with seven attributes of inte- 
gration, 374 
in ganacakra rituals, 199—200 
in Kalacakra tradition, 334, 335, 336, 
622n821 
in Tibetan Vajrayana, 152, $94n401 
emptiness 
as aspect of timeless awareness, 417 
endowed with all qualities, 206, 
603n553 
endowed with the most sublime attri- 
butes, 352, 624n863 
four degrees of, 160, 595n431 
free of elaboration, 379, 380-81, 424 
mahamudra and, 351, 624n855 
manifest enlightenment through, 357 
patient acceptance of, 13 
realization of on bodhisattva levels, 
126 
sixteen gradations of, 162 
and sound, unity of, 386 
supreme in Mahayoga, 221, 232 
svabhavikakaya as, 293 
that entails all possibilities, 133-34, 
§88n323 
See also under bliss, supreme; 
compassion 
Encompassing of All That Is Knowable, 
4.68 . 
engagement 
in Atiyoga, 240-42 
through firm conviction, 81, 568n125 
Engaging in the Conduct of a Bodhisattva 
(Santideva), 86, 461 
enhancement, 18, 166, $96n443 
See also conduct 
enjoyment, sambhogakaya as basis of, 
294 
enlightened activities 
attainments of, 334, 336, 337—38 
in conduct of Kalacakra, 206 
distinctive qualities of, 315,317 
four kinds, 22.4, 233, 606n584 
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mastery of, 121, 216 
nirmánakáya as, 298-99, 387, 389 
in Nyingma school, 418—19, 419, 
450-51 
seven ramifications of, 330-32 
of three kayas, 4.40, 441, 442-43 
twelve deeds of buddhas, 228, 233, 
607n602 
enlightened beings 
fifteen categories of, 441-43 
thirty-six deeds of, 444, 636n1072 
enlightened deeds. See enlightened 
activities 
enlightened embodiment, 154, 433 
conduct, occasion for, 178 
in Kalacakra tradition, 145, 147 
of primordial unity, 202 
enlightened form(s) 
in Atiyoga, 244, 248, 610n647 
emanations of, 297 
in mahamudra attainment, 352, 353 
major and minor marks of, 323-28, 
375-76, 621n798-99 
as nirmanakaya, 383 
in Nyingma school, 419 
on path of training, 360 
primordial unity and, 363 
as quality of powerful mastery, 378 
in sambhogakaya, 294, 295-97 
of tathágatas, 318—19 
of three kayas, 441, 442 
enlightened intent, 6, 223, 228 
in Anuttarayoga, 134-43 
factors to be eliminated and, 85 
in Kalacakra, 204-8 
kayas and, 300-301, 416 
in Web of Magical Display tradition, 
413, 424 
enlightened mind 
as dharmakaya, 383 
in mahamudra attainment, 352-53 
in Nyingma school, 414, 417, 419 
on path of training, 360 
as quality of powerful mastery, 
378 
of three kayas, 441, 442 


enlightened speech 
in mahàmudrái attainment, 352, 353 
in Nyingma school, 414, 416-17, 419 
as quality of powerful mastery, 378 
as sambhogakaya, 383 
sixty qualities of, 329-30 
of three kayas, 441, 4.42 
enlightenment, 121 
divestment, 312, 313-23 
eighteen distinctive qualities of, 
315-18, 322 
factors contributing to, 318-19 
maturation, 323-31 
in Nyingma school, 414-15, 417-18, 
419, 437, 441, 442 
qualities of, 312 
seven aids to, 82, $68n128 
thirty-seven factors of, 107, 118, 130- 
34, 5780243 
three supreme principles of, 406-7 
threshold of, 101, §75n211 
enrichment, 337—38, 345, 418—19 
ensured fulfillment, 306—7, 308-9, 310, 
417, 421 
Entrance into tbe Middle Way 
(Candralarti), 424 
environments 
of dharmakaya, 443 
for engaging in conduct, 168-69 
for ganacakra rituals, 193, 194, 196-97 
of nirmanakaya, 444—45 
of sambhogakaya, 4.4.4 
equal taste, 186, 352, 413, 624n864 
Equal Union with All Buddhas, 168, 175 
equalness 
as aspect of timeless awareness, 417, 
421, 448 
dharmakaya and, 387, 388, 439 
primordial unity in, 362 
as Ratnasambhava, 392-93 
sensations as, 395-96 
of three kayas, 300-301 
timeless awareness as, 305, 308-9, 310 
of two levels of truth, 364 
of unborn phenomena, 386 
erroneous opinions, four, 71, 561n63 


Esoteric Instructions, 17 
essences, masculine and feminine, 
159—60, 357, 376, 625n876 
See also lunar energy; red energy; solar 
energy 
ethical discipline, 4 
excellence 
definitive, 64, 558n28 
fivefold, 222, 439, 605n575 
exertion, 70 
extremely unelaborate mode of conduct, 
17$ 
in ganacakra rituals, 201-2 
parallel conduct, 202 
suitability for, 174 
extremes, two, 303, 304 
eye medicine, 338-40, 341 


factors, three supreme, 351 
factors to be eliminated 
differing views on, 84—86, 568n129, 
§69n136, 569n138 
knowledge of, 404 
on path of accumulation, 68-69 
on path of meditation, 84, 96-99, 
141-42, §73NI90 
on path of seeing, 82, 83-86, 
$68—69n135 
See also afflictive states 
faith, 8—9, 71, 232, 241, 6o8nó1o 
families 
analysis of, 389-93 
five kayas and, 384-85 
in sambhogakiya, 295, 614n692 
as supreme bliss, 394 
father tantras, conduct in, 170, 182, 
596-970457 
fear, freedom from five states of, 93, 
119—20, 573n186 
fearlessness, four states of, 314-15, 
322 
fifth bodhisattva level. See One Who 
Meets the Challenge, The 
fire rituals, 198 
in ganacakra ritual, 192, 194 
inner, 188, 600ngoo 
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first bodhisattva level. See Utterly Joyful 
One, The 
five paths, 17, 66 
actual and nominal fruition, distinc- 
tions in, 354. 
as antidotes, 575n210 
in Anuyoga, 234, 235-38, 608nó1s 
in Atiyoga, 240 
in Mahayoga, 220-29 
mundane and transcendent, 75-76, 
$64nn87-88 
nirvana on, 286-87 
in Nyingma approach, 20, 214-16 
ordinary attainments and, 339, 343 
overview, 11—15 
See also individual path 
Five Samaya Commitments 
(Padmakara), 198 
Five Stages (Nagarjuna), 189, 362, 366 
fivefold timeless awareness, 302,394-96 
causes, 307-8 
five families and, 391—93 
kayas and, 310-11, 384-85 
in sambhogakaya, 447-49 
transformation of, 308-9 
See also basic space of phenomena, 
discerning awareness; equalness; 
mirrorlike awareness 
fixation, 241 
absence of, 183-84 
ideological, 83-84, 568nn130-32 
flesh, consumption of, 346, 624852 
food 
freedom from fixation on, 241 
on path of accumulation, 69-70 
foot ointment, as object of attainment, 
339, 340, 341 
forbearance, transcendent perfection 
of, 157 
forceful application, forceful interven- 
tion, 208-9, 337—358 
See also wrathful activity 
form(s) 
emanating, 335 
and formlessness, unity of, 365 
power of changing, 340 
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subtle, 345, 346-47 
(See also subtlety, quality of) 
form realm, 623n849 
deeper insight in, 87 
gods in, 97, 573-7 4n193, $86n297 
Khecara in, 347 
ordinary attainment in, 335-36 
form vajra, 146, $92n373 
formative factors, 390, 396, 629n953 
formlessness, realm of 
gods of, 97, 57 4n196 
meditative stability in, 97-98, 
$74n198 
Four Hundred Verses (Aryadeva), 309 
four immeasurable attitudes, 70, 319, 
$61n57, 619n776 
Four Truths, 561n62 
on bodhisattva levels, 118 
and freedom from attachment, levels 
of, 106, 107 
knowledge of, 403-4 
on path of accumulation, 70, 71 
on path of consummation, 102 
on path of linkage, 73 
on path of seeing, 82 
realization, levels of, 88—90, $71n158 
topics of, 74, 563-6485 
ultimate sense of, 90 
See also Truth of Cessation, Truth of 
the Path 
fourth bodhisattva level. See Radiant 
One, The 
freedom 
in Atiyoga, 245 
from attachment, levels of, 105, 106-7 
from extremes, 433 
path of, 89-90, 179, 231-34, 
$97—98n472 
spontaneous presence and, 422 
three pith instructions on, 432-33 
threefold, 303-4 
Frond of Pith Instructions 
(Abhayakaragupta), 158, 197, 346 
fruition, 17 
analyzing, 406-7 
in Anuyoga, 236, 609n625 


in Atiyoga, 242, 245 

of buddhas, 316, 618-19n764 

joy, four aspects of, 133 

in Nyingma school, 409-10, 414-15 

of path of accumulation, 70 

of tantra, four ways of characterizing, 
413, 632n1001 

terms for, 414, 632nn1003-6 

timeless awareness and, 398 

Treasury of Knowledge, treatment in, 
21, 283 

use of term, 411, 412 

fruition-based approach, 16-17 


Gampopa, 8 
ganacakra ritual, 18, 140, 590n354 
in Anuyoga, 236 
conduct, three modes of in, 168, 169, 
180-81 
elaborate mode of, 192-200 
empowerment in, 204 
extremely unelaborate mode of, 201-2 
in Mahayoga, 219, 220, 221-22, 223, 
224, 225, 232-33 
names for, 198 
occasions for, 199 
permission in, 199 
purity in, 186-87, 600nso1 
spiritual deportment, modes of 
in, 175 
three treatments of, 196 
unelaborate mode of, 200 
gandharvas, 298, 615n706 
city of, 298, 369, 372, 406, 615n706, 
627n910 
Gathering, 156, 157 
See also One Who Has Gone Far, The 
(seventh bodhisattva level) 
Gathering of Secrets, The, 167, 168, 200, 
204, 390, 394 
gazes, 178, 191, 597n469 
gems, analogies of, 336, 411—12, 
622—23n827 
generosity, 183-84 
transcendent perfection of, 159-60, 
207 


genuine being, immersion in, 242-43, 
24.9, 610n642. 
Ghanavyüha, 294, 295, 444, 614n689 
goddesses 
in conduct of total victory, 191 
invoking in gathering of heralds, 
195-96 
offering, 194, 6o1ng19 
gods, 97, 573-74n193 
in desire realm, 347, 372-73, 
6270915 
See also deities 
golden probe analogy, 433, 635n1055 
governance, 34.6 
governing condition, 74, 563n82 
governing powers, five, 76, 132—33, 215, 
§64n92 
gradual dissolution, 359, 361, 363, 
626n891 
graduated path, 239, 250-51 
Graduated Path (Buddhaguhya), 223, 
225, 226, 227, 228-29, 232-33, 414. 
Great Perfection, 15 
See also Atiyoga 
ground of being, 421, 633n1019 
in Nyingma school, 411-13 
seven aspects of timeless awareness 
and, 397; 630n958 
Guenther, H. V., 11 
Guhyapati (Lord of Secrets), 228 
Guhyasamája cycle, 333, 334. 
Gyalwa Yungtón, 426, 633n1030 
Gyurmé Tutop Namgyal, 18 


habitual patterns 
buddhahood and, 288, 322 
concepts and, 299 
freedom from in Atiyoga, 241 
maturation of, 307 
subtle, 142, 590n362 
on ten levels of Anuyoga, 238, 
610nn63 4-37 
Haribhadra. See Major Commentary 
on the Transcendent Perfection 
of Sublime Intelligence in 
Eight Thousand Verses; Shorter 
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Commentary on the “Ornament of 
Manifest Realization” 
Heaped Jewels, 24.9, 439 
heart center, 352 
Heart Essence of Secrets, 605n569 
on aspects of fruition, 414-15, 419 
on lucid perception, 423 
on masters of awareness, 225, 227 
heralds, 183, 191, 193, 195-200, 196, 
6o1InSI4 
Highest Continuum (Maitreya) 
on basic space of phenomena, 304. 
on constancy, 400 
on divestment and maturation, 312, 
313-18 
on freedom from suffering, 120 
on spontaneous presence, 332 
three kayas in, 299-300 
highest mundane experience 
in Anuttarayoga, 140 
conduct of total victory and, 192 
in dialectical approach, 13-14, 73, 74. 
75-76, $63n81 
in Kalacakra tradition, 144-45, 147 
Mahayana views, distinctions in, 
77-78, 88—89 
in Nyingma approach, 215 
realization in three approaches, 79 
in Vajrayana approach, 132-33 
Himasagara, 4.4.4, 635n1068 
Hinay4na, 9, 114 
levels of, 105, 106-7 
use of term, 10-11, 17 
Holy Golden Light, 300 
household environment, 168-69 
human realm, Khecara in, 347 


identity; lack of, $60ns2 
on fourth bodhisattva level, 121 
realization in three approaches, 79, 80, 
87-88, 566n112, 570NI49, $70N153 
theoretical realization of, 68-69 
two kinds of, 108, 132, 363, 5870315 
ideological fixation, 83-84, 
$68nn130-32 
ignorance, 85, 159 
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illness, siddhi of curing, 339 
Illuminating Lamp (Candrakirti), 334, 
378 
Illuminating One, The (third bodhi- 
sattva level), 114, 155, 245 
illusoriness, 221, 232 
eight analogies for, 450, 637n1083 
illusory body, $94n403, 626n893 
conduct and, 202 
death and, 367 
impure, 354, 355, 359 
on path of linkage, 153 
utter lucidity and, 363 
immaculate abodes, 125, 290, 295, 
§86n297, 613n678 
Immaculate One, The (second bodhi- 
sattva level), 114, 155, 156, 245 
immeasurable attitudes, four, 70, 
$61n57 
immortality, 339-40 
Immutable One, The (eighth bodhi- 
sattva level), 114, 115, 155, 156, 
§80n262 
in Atiyoga, 246 
conceptual thought at, 299 
ten kinds of control attained on, 
123-24 
Incomparable One, The (eleventh level), 
155, 158, 161 
incorruptible components, 101, 102, 
576nn213-14. 
incorruptible faculties, 104-5, 
577nn230-32 
independent nature, lack of 
Mahāyāna views, distinctions in, 
77-78 
realization on path of linkage, 78, 79, 
$66n109 
India 
Buddhism in, 9, 10, 11 
sacred sites in, 182 
tantra in, 134 
ten great pillars of, 463, 637-38n1094 
twelve levels, view of in, 149—50, 151 
individual existence, 78, 97, 
§65—66nn103-104 


Indra, 125 
Indrabhüti, 574-75n201 
See.also Presence of Timeless Awareness 
innate presence, kaya of, 383-84, 388 
See also svabhavikakaya 
Inner Abode, 155, 156 
See also Immaculate One, The (second 
bodhisattva level) 
Inner Charnel Ground, 156, 157 
See also Cloud of Dharma, The (tenth 
bodhisattva level) 
Inner Domain, 155, 156, 157 
See also Radiant One, The (fourth 
bodhisattva level) 
Inner Gathering, 156, 157 
See also Immutable One, The (eighth 
bodhisattva level) 
Inner Intent, 155, 157 
See also One Who Makes Evident, The 
(sixth bodhisattva level) 
Inner Quenching of Thirst (twelfth 
level), 158, 161 
insight 
development of, 12-14 
distinctions in, 109 
five deeper levels of, 70, 561n59 
instantaneous collapse, 359, 361, 363, 
626n891 
integration, seven attributes of, 141, 365, 
366, 375776, 387, 389, 598 
Intent, 155, 157 
See also One Who Meets the 
Challenge, The (fifth bodhisattva 
level) 
intent and involvement, conduct of, 170 
interdependence, 91-92 
on bodhisattva levels, 118, 159-61 
of relative reality, 310—11 
in Six Branches of Union, 146, 
591-92n371 
intermediate states, 634n1040, 
634n1043 
of actual nature of phenomena, 
429-33 
of becoming, 428-29 
conduct and, 202 


freedom in, 245 
for those of higher acumen, 434 
invisibility, 339—40 


Jamgón Kongtrul Lodró Tayé, 
names of, 465, 468, 638—39n1106, 
638n1099 
spiritual traditions of, 18-20 
teachers of, 463, 468 
Jamyang Khyentsei Wangpo, 5, 19, 465, 
468, 637n1093 
jewel family, 205 
Jinanitya, 386. 
Jinaputra, 336, 622n825 
Jüànagarbha. See Two Levels of Truth 
jfanakaya, 385 
Jianamitra, 14, 65-66, 559n36 
jñānamudrā, 197-98, 587310 
attainment in Kalacakra, 335-36 
in ganacakra ritual, 201-2 
in Mahayoga, 222 
Jonang tradition, 149-50, $93n393 
journey, 3-4 
See also path; spiritual path 
Journey to Sri Lanka, 290, 311, 613n679 
joy 
in Anuttarayoga, 136 
four gradations of, 114, 131, 133, 153, 
195, 5$87n319, 594n404. 
sixteen degrees of, 405 
on twelfth level, 162 
twelve degrees of, 160 


Kagyü school, 18-20 

Kalacakra (deity), 151 

Kalacakra tradition, 17, 204, 603n549 
common attainments in, 335—36 
conduct in, 204-8 
empowerment in, 334, 335, 336, 

622n821 

family types in, 392-93 
four kayas in, 151, 384 
path of accumulation in, 143, 144. 
path of consummation in, 151 
path of linkage in, 143-47 
path of meditation in, 150-51 
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path of seeing in, 146, 147-50 
subtle body yoga in, 205 
See also Six Branches of Union 
Kalu Rinpoché, Kyabjé, 5, 8, 22-23 
karma 
corruptibility and, 221 
decisive termination of, 241 
on path of seeing, 222-24 
subliminal, 403, 631n989 
subtle energy of, 14.4, 159-61, 206, 
401 
on ten levels of Anuyoga, 238 
Karma Ngédón Tenpa Rabgyé, 4, 557n1 
Karma Tashi Ozer, 468-69, 639n1109 
karmamudiri, 137, 587n310, 589n347 
in extremely unelaborate conduct, 
202, 602n543 
in Maháyoga, 222 
ordinary attainments and, 335, 343 
kartari family, 205 
kaya(s), 381, 628n932 
classification systems of, 381-89 
constancy of, 400 
immaculacy of, 299 
manifest enlightenment through, 
357-58, 625—26n882 
realm of, 379-81 
kayas, five, 228, 384-85 
distinctions between, 420-21 
in Nyingma school, 414-22 
totality of, 422 
kayas, four, 383-84, 386-89 
in Anuyoga, 237 
in Kalacakra tradition, 151, 384 
kayas, six, 385 
kayas, three, 387-89 
beings benefited by, 438-40 
benefits and support of, 289-90, 
613n681 
derivation of terms, 437 
distinct expressions of, 443—45 
distinctive features of, 300-302 
function and constancy of, 440-41 
manifest and nonmanifest, 290— 91, 
613-14n682 
in Nyingma school, 436-38, 441-43 
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on path of consummation, 103 
as support for timeless awareness, 302 
and three realms in Atiyoga, 242 
three vajras and, 383 
timeless awareness and, 398, 436, 451 
Khecara, 200, 345—48, 624n851 
kila dagger, planting, 208-9 
knowing, five incorruptible ways of, 
302-7 
knowledge 
common and secular, place of, 462-63 
ten extraordinary aspects of, 402-5 
two types of, 288, 613n672 
Kuru, 87 


lalaná, 217, 604n562 
Lamp That Integrates Conduct 
(Aryadeva), 167, 172, 173, 359, 362, 
367, 392 
language 
distinctions in use of, 109 
of yoginis, 156, 5950413 
level, derivation of term, 110-11 
Level of Buddhahood, 310 
Lhochokpa, Guru, 176, $97n465 
liberation, 11-12 
eight modes of complete, 319, 
619—20nn777-—782 
path of accumulation and, 67, 71 
three avenues to complete, 116, 
$84n271 
light, 433 
in Atiyoga, 244, 245, 246, 610n646 
bodies of, 246 
in central channel, 247, 248 
lightness, quality of, 343, 346-47, 379 
linkage, path of, 12-14, 14, 66, 559n34. 
beings who can experience, 76 
bodhisattva levels and, 112 
clarity on, 74, 75-76 
derivation of terms, 81 
dialectical path of, 72-81 
distinctive processes, 78—80 
and freedom from attachment, levels 
of, 106 
levels dependent on, 76-77 


path of accumulation and, 67, 68, 73, 
559n40 
path of consummation and, 104. 
path of seeing and, 72, 73, 80, 81, 94, 
§62n68, 567—68n123 
lion, conduct like, 250, 611-12n659 
Longchen Rabjam, 21, 215, 217, 4.63 
longevity, 224-26, 344. 
Lord of Secrets, 228 
lotus, symbol of, 421 
Lotus-Bearer, 193, 601n517 
Lotus-Bearing One, 246, 247 
lotus family, 193, 205 
loving-kindness, 183-84. 
lucidity. See utter lucidity 
lunar energy, 357, 376, 625n876 


Madhyamaka school, 561-62n64 
madman, conduct like, 169, 190, 194, 
230, 231, 250, 611—12n659 
magic potions, 341 
magical boots, 339, 341 
Mahabrahma realm, 4.45, 636n1073 
mahamudra 
attainment of, 351, 352~53, 371 
ganacakra ritual and, 194, 601n520 
in Kalacakra tradition, 206, 335, 336, 
622—23n827 
master of awareness, 226, 229, 233, 
606ns592 
synonyms for, 353-54 
mahasukhakaya, 383, 384, 385 
Mahayana, 9 
“beholding truth" in, 367-68 
buddhahood in, 287-91 
entering, 126-27 
factors to be eliminated in, 99, 
$76n223 
levels of (See bodhisattva levels) 
motivation in, 11, 183-84, 288 
ordinary and extraordinary 
approaches of, 88—91, 104—5, 
570nn154—55 
path and fruition in, 65—66 
path of accumulation in, 71-72 
realization, views of, 87—88 


sambhogakaya in, 294, 295 
two approaches of, 586n304 
Mahiayoga 
conduct in, 230-34 
entering, 218—19 
four yogic practices of, 221, 222 
inseparability in, 219, 605n570 
masters of awareness in, 219, 222~26, 
235, 60$-6nn579—580 
path of accumulation in, 219-21 
path of application in, 221-22 
path of consummation in, 228-29 
path of meditation in, 226-28 
path of seeing in, 222-26 
scriptural sources for, 218, 558n24, 
604—5n567 
spiritual miracles, four kinds, 225, 
606n590 
MaheSvara, 125 
Maitreya. See Distinguishing Center 
and Limit; Highest Continuum; 
Ornament of Manifest Realization; 
Ornament of the Sutras 
majestic lion approach, 98, 574-75n201 
Major Commentary on the Transcendent 
Perfection of Sublime Intelligence in 
Eight Thousand Verses (Haribhadra), 
90, 116 
Malgyo Lotsawa Lodró Drak, 134, 
588-89n335 
Mamaki, 205, 390, 629n951 
mandalas 
in Anuttarayoga, 135, 138 
family types of, 389-93 
in ganacakra ritual, 192, 193-94, 199, 
60INnsI5 
of kayas and timeless awareness, 
412-13 
in Mahayoga, 219, 220, 232 
of nature of things, 4.03, 631n988 
of timeless awareness, 381 
visions of, 244 
manifest enlightenment, 331, 625n875 
aspects of, 356-59, 625n877 
causal factors of, 228, 354-59 
in dialectical approach, 109, 142-43 
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empowerment and, 203—4. 
fearlessness and, 315 
kaya of, 384 
in Nyingma school, 436-45 
Manifest Enlightenment of Vairocana, 
126 
manifest mode, 296, 614n697 
Mafijughosa. See Jamyang Khyentsei 
Wangpo 
Mafjughosa Narendrakirti. See Brief 
Presentation of the Tenets of View 
Manohari, 335, 622n823 
mantras 
attainments of, 334. 
of awareness, 335 
in completion stage samaya, 188 
heralds born of, 195, 196 
wrathful activity and, 208, 209 
maras, four, 181, 598n475 
masters of awareness 
in Atiyoga, four levels of, 242-43 
bodhisattva levels and, 229-30 
in Cakrasamvara cycle, 342 
conduct and, 178, 202 
in desire realm, 342—453, 344, 5890343 
five families of, 226, 227, 
607nn$97—99 
in form realm, 344 
illusory body and, 138, 354 
in Mahayoga, four levels, 219, 222-26, 
233, 605- 6nn579-580 
passing of, 434 
in a physical body, 339, 340-42, 343, 
344, 5890342 
seven distinctive qualities of, 370 
through material means, 135-36, 
339-40, 34.4, 5890341 
with wealth, 339, 342 
materialist philosophies, undermining, 
91-92 
maturation, 323—31 
meat, five kinds of, 185, 191, 198, 205, 
$99n492 
meditation, 4, 17 
Buddhist methods of, 559—60n48 
conduct and, 174 
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corruptible path of, 73, $6271 
dissolution process in, 134, 5$88n331 
as familiarization, 94—95, 100, 
575n209 
in ganacakra ritual, 198 
meditation, path of, 14. 
beings who can experience, 97 
bodhisattva levels and, 113, 119 
derivation of term, 100 
dialectical, 94-100 
distinctions in, 108-9 
factors to be eliminated on, 84, 
96—99, 5730190 
path of consummation and, 104 
path of seeing and, 89 
meditative absorption 
as cause of buddhahood, 289 
in the desire realm, 68, 559-60n48 
of dharmakaya, 443-44 
on dialectical paths; 70, 74, 75, 95, 98, 
$74-75N201 
discerning awareness and, 305, 306 
external time frames and, 356 
on five paths in Nyingma approach, 
215—16 
on five paths in Vajrayana approach, 
133-34, 588n324. 
in intermediate states, 432 
on Kalacakra path of seeing, 149 
meditative warmth and, 177 
in nature of phenomena, 248 
of nirmanakaya, 44.4.—45 
of sambhogakaya, 444 
of Six Branches of Union, 143, 145-47 
spiritual deportment and, 173, 176, 191 
of suchness in Mahayoga, 219, 220, 
605n572 
meditative equipoise 
on bodhisattva levels, 126-27 
of buddhas, 317 
conduct during, 230-31, 232 
in distinctive levels of Atiyoga, 241 
nine stages of, 319, 620nn783-84. 
and postmeditation, unity of, 364 
meditative stability, 68 
common attainments and, 335-36, 345 


in distinctive levels of Atiyoga, 2.41 
Khecara through, 347, 348 
in path of consummation, 102 
in path of linkage, 77, 565n97 
in path of seeing, 87 
transcendent perfection of, 118, 157 
two methods of, 359, 626n891 
meditative warmth, 13, 67, 71, 72, 73> 
74, 559N40, 562n74. 
in Anuttarayoga, 135-37 
in completion stage, 177-79 
conduct and, 190, 191 
in development stage, 176-77 
in Kalacakra tradition, 144-45 
lucid sleep and, 202 
Mahayana views, distinctions in, 
77-78 
in Nyingma approach, 215 
ordinary attainment and, 339, 342-43 
realization in three approaches, 79 
in Vajrayana approach, 132-33 
melting bliss 
in Kalacakra tradition, 145, 206, 
$91n368 
manifest enlightenment through, 357, 
625n876 
timeless awareness and, 398, 401 
in Vajrayana approach, 131, 586n306 
mental continuum, of self and other, 121 
mental poisons, five, 394-96 
merit 
in Atiyoga, 240 
augmenting in gathering of heralds, 
196, 601n523 
fruition of, 289, 351 
vast extent of, 399, 631n979 
meritorious basis, level of, 235, 609n622 
Metok Pema Khatong Denpa, 445 
Middle Way tradition, 89-91, 
§7INNI62—65 
Milarepa, 8 
mind 
on bodhisattva levels, 118 
isolation of, 203, 355, 6020544, 
625n870 
nature of, 388 


stages in practice with dedicated 
intent, 126-27 
subtle energy and, 622-23n827 
as supreme principle of enlighten- 
ment, 406 
See also enlightened mind 
mind vajra, 14.6, 592n381 
mind-body aggregates 
in Anuttarayoga, 141, 142 
family types and, 388-91 
fivefold timeless awareness and, 
395-96 
fixation of, 84, 568n130 
in Kalacakra tradition, 147 
kaya of timeless awareness and, 370 
$rávaka and Mahiyana distinctions, 
71-72, 108, 109 
for those of higher acumen, 434 
mind-body complex, 146, $92n380 
mindfulness 
path of seeing and, 82 
of tathágatas, 316, 318, 322, 618n761, 
619n773 
mindfulness, four applications of, 15-16 
in Anuttarayoga, 135 
on path of accumulation, 16, 67-68, 
71, $59n41 
Vajrayana approach to, 130, 131-34 
miraculous powers, 320, 378 
in Atiyoga, 242, 243, 250 
in Six Branches of Union, 144 
spiritual miracles in Mahayoga, 225, 
233, 606n590 
mirrorlike awareness, 304—5$, 308—9, 
310, 392-93, 395, 417, 421, 448 
monastics, 198, 602nn531-33 
Motber, 88 
mother tantras 
six families in, 385-86 
spiritual deportment in, 174-76 
motivation, 289 
for benefiting beings, 183-84 
enlightened activity and, 330 
in Mahayoga, 218-19 
supreme degree of, 288 
mudra consorts, 137, 140, 187, 190 
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of awareness, 189 
five families of, 205 
in ganacakra rituals, 197—98, 200 
in Kalacakra tradition, 206 
mudra gestures, 195, 199 
Mülasarvástivàdin school, 11 
multiplicity, 364, 449-50 
mundane paths, 75—76, 95, 96, 99, 
$64n87 
mundane thought patterns, 71, 562n65 
music (song), 190-91, 600-601N513 
in ganacakra ritual, 192, 194, 233 
as spiritual deportment, 173 
mute, conduct like, 250, 611-12n659 
Myriad Worlds, 21 


Nagarjuna, 88, 570n152 
on path of linkage, 79 
See also Five Stages; Precious Garland; 
Sixty Verses of Reasoning; Source 
Verses on Sublime Intelligence 
natural state, nirvana as, 286 
Naturally Arising Awareness, 245-47, 
248-49, 611n658 
on fivefold timeless awareness, 4.48, 
449 
on levels of acumen, 427-28, 429, 
433 
nature of phenomena, level of perme- 
ation of, 237, 609n628 
nectar, five kinds of, 185, 191, 198, 205, 
599n492 
ninth bodhisattva level. See One of 
Brilliant Intelligence, The 
nirmánakáya, 323, 385 
characteristics of, 297-98, 300 
derivation of term, 437 
distinct expressions of, 444-45 
distinctions in interpretations of, 
426 
emanations, three kinds, 298-99 
empowerment by, 203, 204 
fivefold timeless awareness and, 310 
meaning of term, 297 
in Nyingma school, 416, 417, 420-21, 
442-43 
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on path of accumulation, 215 
pure realm of, 438 
sublime, 228, 298—99, 607n602, 
615n704 
timeless awareness as, 449-50 
types of beings benefited, 439 
nirmanakaya sambhogakaya, quasi-, 451, 
637n1086 
nirvana 
definitions of, 576n222 
distinctions in, 109, 368 
eradicating, 242 
and path, relationship to, 65 
path of accumulation and, 67 
path of consummation and, 100, 103 
path of seeing and, 82, 93 
in the three approaches, 285-87 
See also under samsara 
no more training, path of, 11, 64, 65, 
104 
See also consummation, path of 
nobility, conduct of complete, 169, 175, 
180, 181, 190, 191, 192, 209, 210 
nonconceptual awareness, mastery of, 
I21, 216 
nondual timeless awareness 
in branch of meditative absorption, 
145 
enlightened embodiment in Vajrayana, 
138, 139, 140, 141, 145, 147 
on path of seeing, 83 
on path that still involves training, 
360, 365 
sambhogakaya and, 371 
nonduality, 303-4, 360, 433 
nonlimited nirvana, 286, 287, 305 
nonreturners, 107, 287, 578n240 
Nyingma school, 9 
fruition in, outline of, 409-10 
Kongtrul’s study and practice in, 
18-20 
paths of, 15 
three yogas of, 20, 214—16, 603-4ns61 
(See also Anuyoga; Atiyoga; 
Mahayoga) 
Nyingtik, 21 


obscurations 
level of refining away major, 235, 
609n620 
three levels of, 293, 301-2, 303, 304, 
614n688 
obscurations, two, 11—12, 78, 79, 
$66niio 
buddhahood and, 288, 322 
on path of consummation, 101, 103, 
$75—76n212, 5760223 
on path of seeing, 82, 568n126 
obstacles, pathway without, 89-90, 
5710161 
Ocean of Dákas, 339 
omnipresence, 379, 398 
omniscience, 322, 621n795 
once-returners, 106, 107, 5780239 
One Endowed with Timeless Awareness 
(twelfth level), 155 
One of Brilliant Intelligence, The (ninth 
bodhisattva level), 114, 115, 155, 156, 
246 
one taste, 186, 352, 413, 624n864 
One Who Has Gone Far, The (seventh 
bodhisattva level), 114-15, 155, 156 
in Atiyoga, 246 
primordial unity and, 360, 361 
One Who Makes Evident, The (sixth 
bodhisattva level), 114, 155, 246 
One Who Meets the Challenge, The 
(fifth bodhisattva level), 114, 155, 245 
Oral Transmission of Manjusri 
(Buddhaésrijfiana), 377 
ordinary attainments, 334, 336, 338-42 
ordinary beings, 14 
benefits from three kayas, 438, 
439~40 
bodhisattva levels, analysis on, 111-12 
conduct of, 181 
definitions of, 68, 560n49 
freedom of, 429 
ordinary mind, 311, 617n746 
ordination, 11, 69, 231, $60-61n5$6, 
608n608 
Origin of Sublime Bliss, 168, 169, 187 
original purity, 245, 246-47, 429, 433, 


434, 435, 436, 438, 451, 610n644, 
635n1060 
Ornament of Manifest Realization 
(Maitreya) 
on factors to be eliminated, 86 
incorruptibility, twenty-one categories 
of, 318-23 
on path of linkage, 7 4. 
on progress on the levels, 116 
on sambhogakaya, 294. 
on substantial and imputed existence, 
78 
on three kayas, 290, 291 
on three supreme properties of bud- 
dhahood, 288 
Ornament of tbe Sutras (Maitreya) 
on bodhisattva levels, 110, 112, 113, 121 
on cognitive obscurations, 99 
on direct experience of phenomena, 
92 
on fivefold timeless awareness, 304-6, 
307-8 
on nirmanakaya, 298 
on path of accumulation, 7o 
sambhogakaya in, 296 
on three kayas, 301 
ornaments, symbolic, 185, 194, 
§99n490, 601n518 


pacification, 337-38, 345, 418-19 
Padmákara. See Five Samaya 
Commitments 
Padmanatesvara, 386 
Padmavajra. See Accomplishment 
of Secrets 
Palpung monastery, 18 
Pandaravasini, 390, 629n951 
Pāramāśva, 386, 629n943 
Paramitayana, 15—16, 131, 155, 586n304 
passion, 167-68, 237 
path(s) 
derivation of term, 65 
ways of understanding, 3-4, 104 
See also five paths; spiritual paths 
patient acceptance 
in Anuttarayoga, 140 
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in dialectical approach, 13, 73, 74,75, 
80, 81, §62—63n78, 568n125 
eight steps of, 404-5 
on eighth bodhisattva level, 121 
in Kalacakra tradition, 144-45, 147 
Mahayana views, distinctions in, 
77-78, 90-91 
in Nyingma approach, 215 
realization in three approaches, 79 
Vaibhasika understanding of, 88, 89, 
$71n160 
in Vajrayana approach, 132-33 
peak experience 
in Anuttarayoga, 137-39 
in dialectical approach, 13, 73-74. 75; 
80, 562nn75-77, §67N117 
in Kalacakra tradition, 144-45 
Mahiyana views, distinctions in, 
77-78 
in Nyingma approach, 215 
realization in three approaches, 79 
in Vajrayana approach, 132-33 
perceptions 
in development and completion, 171 
of elaborate display, 386 
of multiplicity, 103 
naturally lucid, 422-23 
nonduality of, 362 
ordinary and yogic, 311 
pure, 248 
of pure realms, 248 
purification of, 360 
transforming in Anuttarayoga, 141, 
142 
Perfect Dynamic Energy of the Lion, 
437 
perfect form, major and minor marks of, 
323-28, 375-76, 621n798—-99 
perfection, level of the universal range 
of, 237, 609n629 
pervasiveness, 343, 346—47, 373-74, 
397, 398, 400, 406-7 
phenomena 
direct realization of, 92, 94, 118—19, 
120-21 
mastery of, 250 
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nature and manifestation of, 310-11, 
617n740 
as nirvana, 286 
refutation of production of, 90-92, 
176, 178, §72n172 
pig, conduct like, 250, 611-12n659 
pillars of India, ten great, 463, 
637-38n1094 
pills, as objects of attainment, 335, 
338-40, 341 
pith instructions, 238, 610n639 
postmeditation 
in Anuttarayoga, 135 
in Atiyoga, 241 
on bodhisattva levels, 120-22, 126, 
149, $93n390 
conduct of beginners in, 170 
five ritual elements in, 232-33 
between ganacakra rituals, 195 
in Mahayoga, 228, 230, 231, 232 
and meditative equipoise, unity of, 
364. 
on path of meditation, 95-96 
peak experience in, 140 
power, enlightened activity of, 337-38, 
418-19 
powerful mastery 
as aspects of primordial unity, 365, 
378-79 
eight qualities of, 342-43 
in Khecara, 345—47 
variance in names for, 346—47 
practitioners, types of, 154, 173-74, 
$92—93n385 
acumen of, 203, 234, 427-35 
in ganacakra rituals, 197-98 
Prajfaparamita Sütras, 79, 317 
pratyekabuddha approach 
levels of, 105, 106-7 
and Mahiayoga, compared, 219 
path and fruition in, 65-66 
to path of linkage, 77, 565n98 
to path of meditation, 95-96, 98 
to path of seeing, 87 
realization in, 79-80, 88 
Precious Garland (Nagarjuna), 107, 289 


presence, sacred, 299, 615n708 
Presence of Timeless Awareness 
(Indrabhüti), 296-97 
pride, 83, 111, 113, 395, $60nso 
primordial unity 
aspects of, 361-66, 375-79 
basis without training, 370-71 
eight experiential qualities of, 377-78 
manifest enlightenment and, 359 
as occasion for conduct, 178-79, 
$97N471 
realization by ordinary beings, 35.4 
sense pleasures and, 175 
singularity of, 379-81 
of three kayas, 388 
of timeless awareness, 397, 398, 4.02 
with training still involved, 154, 236, 
360-66, 594n407 
cwo dimensions of, 352-53 
in Web of Magical Display tradition, 
425 
Profound Inner Meaning (Rangjung 
Dorjc), 17 
profundity, 397, 398-99 
progress in leaps and bounds, 98, 
$74—75n201 
prostrations, relinquishing, 186, 188 
protection, enlightened deed of, 330, 331 
protection circle, 184, 185, 599n487 
Pundarika. See Stainless Light 
Purang Lochung, 134, 588n334 
pure realms, 226, 228 
of dharmakaya, 438, 4.43 
heralds born of, 195 
journeying to, 216 
of nirmanakaya, 429, 438, 444-45 
perception of, 248 
of sambhogakaya, 438, 44.4 
timeless awareness in, 379-81 
in Web of Magical Display tradition, 
418 
purity, 433 
approach of, 95, 573n189 
in Atiyoga, 238, 239, 240, 248, 
610n644 
(See also original purity) 


of basic space of phenomena, 303 

on bodhisattva levels, 119, 121, 124 

of body, 153-54, 179-80 

eight qualities in primordial unity, 
376-77 

four aspects of, 321, 621n790 

four kayas and, 388-89 

and impurity, unity of, 365, 626n898 

innate, 395 

sense pleasures as, 175 

spiritual deportment and, 189 

of three vajras, 353 

threefold, 184, 599n488 

twofold, 292, 299, 302, 386, 435, 437; 
614n685 


Quenching of Thirst (eleventh level), 
158 
See also Incomparable One, The (elev- 
enth level) 


Radiant One, The (fourth bodhisattva 
level), 114, 155, 245 
Rahu, 352, 353, 624.n8$6 
rainbow body 
on five paths, 138, 147, 154 
as illusory body, 354 
Khecara and, 347, 348 
in Nyingma tradition, 224-25 
powerful mastery of, 343 
through relying on heralds, 196 
Rangjung Dorjé (third Karmapa), 17, 
151, 152, 336, 465, §58n14 
See also Profound Inner Meaning 
rasana, 217, 604n562 
Ratnasambhava, 385, 386, 390, 392—93 
reality, two modes of (relative and ulti- 
mate), 120 
realization 
in completion stage practice, 160 
dharmakaya as, 293 
names of levels of, 155—58 
on path of consummation, 100 
on path of linkage, 73-74 
of primordial unity of no more train- 
ing, 374. 
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progressive stages of, 367 
qualities of, 315, 316-17 
supreme degree of, 288 
as supreme principle of enlighten- 
ment, 406 
of tathagatas, 316-17 
ten aspects of, 119, 120-21 
rebirth 
of bodhisattvas, 120, 122, 124, 125, 
$86n290 
corruptibility and, 221 
dharma practice and, 8 
four modes of, 444, 636n1071 
path of meditation and, 98 
power of knowing, 314, 618nn756-57 
pure, 225 
recall, powers of, 118 
complete, 80, 432, 567n120 
discerning awareness and, 305, 306 
of former lives, 314, 321, 618n756 
four avenues of, 365—66 
Reciting the Names of Manjusri, 354. 
recollection, six states of, 431-32 
red energy (feminine), 160, 376 
regression, 220—21, 222 
relative truth 
knowledge of, 402, 450 
path of skillful means and, 394-95 
timeless awareness in, 310—11 
reliance, level of the basis of, 235, 
609n618 
renunciation, 12, 67—68, 71, 132, 135, 
559n42 
representational states, 286 
Request by tbe Four Goddesses, 339 
Request of Anavatapta, 91-92 
Request of Suvikranta-vikrami, 310 
resolution, vision of, 244, 611n648 
retinues, 416, 443 
of dharmakáya, 443-44 
of nirmanakaya, 420, 444-45 
of sambhogakaya, 294-95, 420, 
444 
Reverberation of Sound, 441-43, 445, 
635n1066 
rimé movement, 9-10 
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rituals, 195 
modes of conduct in, 173, 174, 232-33 
relinquishing, 186, 188 
See also ganacakra ritual 
royalty, seven attributes of, 342, 
623n844. 
ruler, conduct of, 230, 231 
rupakayas, 300, 382-83, 613n674. 
causes of, 302 
and dharmakaya, indivisibility of, 
416 
as fruition of merit, 289 
qualities of, 323-31 
symbolic and actual, 389 


sacred realms, 168 
sacred sites 
as environments for spiritual deport- 
ment, 182 
of subtle body, 138-39 
Sakya school, founders of, 463, 
638n1096 
Samantabhadra, 237, 451 
Samantabhadra Vajradhara, 429 
samaya, 169, 186-88, 206-7 
Samayatara, 390 
sambhogakaya, 226, 228, 293, 323, 384, 
_ 385 
characteristics of, 294—95, 300 
derivation of term, 294, 437 
differing views on, 374 
distinct expressions of, 444 
distinctions in interpretations of, 425, 
426 
empowerment by, 142-43, 204 
fivefold certainty of, 295, 614n694 
fivefold timeless awareness and, 310 
nondual timeless awareness and, 
370-71 
in Nyingma school, 415-16, 417, 
420-21, 442 
pure realm of, 438 
seven natural attributes of, 141, 
$90N3$7 
three interpretations of, 296-97 
in throat cakra, 216 


timeless awareness as, 447-49 
two aspects of, 297 
types of beings benefited, 439 
samsara, 93, 242. 
nirvana and, 299—300, 305, 362 
Santideva. See Engaging in the Conduct 
of a Bodhisattva 
Santigupta, 397, 630—31n976 
Santipada, 151 
Sarma school, 9, 15, 17, $58n14 
Kongtrul’s study and practice of, 
18-20 
three yogas model, comparison, 
603- 4n$61 
Sautrantika school 
on distinctive qualities of buddha- 
hood, 317-18 
factors to be eliminated, understand- 
ing of, 85, 569n136 
path of linkage, view of, 77 
on perfect form, 328 
two truths in, 561~62n64 
Scriptural Synopsis (Vimalamitra), 412 
second bodhisattva level. See 
Immaculate One, The 
secret cakra, 153-54, 159-61 
secret coriduct, 169, 180-81, 189-92, 
209-10 
secret embrace, 434, 435 
secret mantra approach. See Vajrayana 
Secrets of the Tathagatas 
(Abhayakaragupta), 329 
seeing, path of, 12, 14 
beings who can experience, 86-87 
bodhisattva levels and, 112, 113, 119, 
120 
conduct and, 171-72 
derivation of term, 94. 
in dialectical approach, 81-94 
factors to be eliminated, 82, 83-86, 
§68-69n135 
lesser, 74, 564n86 
levels dependent on, 87 
manifest enlightenment and, 355, 
357-58, 359, 625n875 
path of consummation and, 104. 


path of linkage and, 72, 73, 76, 80, 
81, 86—92, 562n68, 56491, 
$67—68n123 

path of meditation and, 95, 97 

primordial unity and, 360-61 

sequential steps, views on, 88—91, 
$71nI165, $72n179, 572nn169—70 

ten aspects of knowledge and, 404-5 

seeing underground, siddhi of, 338~40 
sense consciousnesses, 225, 227—28 
sense fields, 630n956 

eight that eclipse ordinary percep- 
tions, 319-20, 620—-21n786 

mandalas and, 390-91 

in Six Branches of Union, 146, 
5920379 

transforming in Anuttarayoga, 141, 
142 

sense objects, 206 
sense pleasures 

in completion stage samaya, 188, 
G6oonsol 

control of, 69 

in ganacakra ritual, 192, 194-95 

ordinary conduct and, 170, 171-72 

on path of accumulation, 152 

spiritual deportment and, 174-75, 
176, 180 

as support for mediation, 176, 177 

Seven Branches (Vagisvarakirti), 375 


seventh bodhisattva level. See One Who 


Has Gone Far, The 


Seventy Verses of Emptiness (Nagarjuna), 


90-91 
sexual activity 
in completion stage samaya, 188, 
6oonsor 
contradicting mundane values, 191, 
600n512 
in development stage, 201-2 
empowerment and, 203—4, 6020545 
path of linkage and, 203, 602n544 
three concepts in, 192, 194—95, 
601ns21 
"shaking off everything; 596n455 
Share of Mantra, A, 168 
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Sherab Bar, 66, 559n37 
Short Exposition of the Path 
(Buddhaguhya), 223, 229-30 
Shorter Commentary on the 
“Ornament of Manifest Realization” 
(Haribhadra), 99 
siddhis 
eight lesser, 338-42 
greater, 344-45 
in Guhyasamaja, 334 
intermediate, 342-43 
qualities of, 377 
time frames for attaining, 345 
silence, conduct of, 250 
Six Branches of Union 
attainment of, 334, 622n820 
five paths and, 143-51, $90-91n363 
See also Kalacakra tradition 
six families, conduct of, 205-7 
sixth bodhisattva level. See One Who 
Makes Evident, The 
sixth family, 217 
Sixty Verses of Reasoning (Nagarjuna), 
90-91 
skill, nirmanakayas of, 298, 615n706 
skillful means 
of buddhas, 330 
conduct in accord with, 232 
in distinctive levels of Atiyoga, 241 
ensured fulfillment, awareness as, 
306-7 
knowledge aspect of, 4.03 
paths of, 179, 220, 230, 231, 394-95, 
597—98n472 
sublime intelligence and, 363 
tantras of (See father tantras) 
transcendent perfection of, 157 


sleep 
lucid, 201-2 
ordinary, 188 


and waking consciousness, unity of, 
364. 
solar energy, 357, 625n876 
solar mansions, 161 
Source Tantra of tbe Circle of Bliss, 177, 
190 
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Source Verses on Sublime Intelligence 
(Nagarjuna), 91-92, 286 
space 
consummate qualities of, 451 
enjoyment of, 335, 339 
(See also Khecara) 
enlightened activity and, 331 
pervasiveness of, 400, 406-7 
purity of, 376 
speech vajra, 146, 592n377 
Sphere of the Secret Moon, 393 
Sphere of the Supreme Seal, 155 
spiritual activity, ten kinds, 579n256 
spiritual approaches 
of nirmanakaya, 439-40 
nirvana in, 285-87 
three, 612n662 
spiritual attainments, 209, 210-11 
in Anuttarayoga, 135, 136 
on bodhisattva levels, 112-13, 
$79-80n259 
ordinary, 178, 179, 235 
spiritual deportment and, 189 
two kinds of, 179-80 
spiritual birthright, yoga of affirming 
(Anuyoga), 235, 609n623 
spiritual deportment of pure awareness, 
, 167, 173, 210, 596n444. 
benefits and qualities of, 188—89 
cause for, 172 
environments for, 182 
motivation in, 183-84 
occasions for, 176-79 
path of seeing and, 189, 191-92 
purpose of, 179-80 
subcategories of, 174-76 
training in, 186—88 
See also nobility, conduct of complete; 
victory, conduct of total 
spiritual levels 
beginning of, 126-27 
and spiritual paths, differentiated, 6 4 
See also bodhisattva levels 
spiritual masters (gurus), 197, 198 
spiritual mastery, 159, 606n588 
See also siddhis 


spiritual paths 
analysis, means of, 64—65 
beginning of, 126-27 
corruptible and incorruptible, 64, 66, 
$58n29 
distinctions between actuality and 
imputation, 65-66, 559n38 
essential quality of, 63-64 
inaccurate characterizations of, 64 
knowledge of, 404, 631n990 
seven aspects of timeless awareness 
and, 397-98 
spiritual power 
in Six Branches of Union, 144 
transcendent perfection of, 157 
spiritual practice, 17-18 
ten kinds of, 231, 608n609 
spiritually advanced beings, 14, 74, 
/ $60n49, 563n79 
bodhisattva levels, analysis on, 111, 112 
conduct of, 181, 191-92 
first experience of, 94. 
freedom of, 120 
treasures of, 459, 637n1088 
See also bodhisattvas 
spontaneous accomplishment, 330, 332, 
406 l 
spontaneous fulfillment, 392-93, 396 
See also ensured fulfillment 
spontaneous presence, 422 
five kayas and, 420—21 
in Nyingma school, 418-19 
original purity and, 435 
of three kayas, 436 
spontaneously present awareness 
masters of, 226, 229, 233, 606n593 
single level of, 239 
$ràvaka approach 
"beholding truth" in, 367 
levels of, 105, 106-7 
and Mahayoga, compared, 219 
path and fruition in, 65-66 
to path of accumulation, 71-72 
to path of linkage, 76-77 
to path of meditation, 95-96, 97—98, 
$74n200 


to path of seeing, 87 
realization in, 79-80, 87-88, 
570n1 48, 618—19n764 
spiritually advanced beings in, 82, 
$68n127 
stages in, 90, 571—72n168 
Srighosa. See Answers to Vajrasattvas 
Questions 
stability, level of improvement of, 236 
Stainless Light (Pundarika), 108, 
$78n247 
fruition of tantra in, 353-54. 
twelve levels in, 148-49, $93n388 
stream-winners, 106, 287, 
$77—-78n—-238 
strengths, five, 76, 132-33, 564193 
students, four means of gathering, 126, 
§86n301 
sublime attainments, 334, 336 
sublime intelligence, 4, 228 
in Atiyoga, 241 
born of aspiration, 320, 621n787 
conduct in accord with, 232 
development of, 12—14 
four aspects of, 448, 450 
knowledge aspect of, 403 
Mahayoga path of, 219-20 
passion of, 158, 159 
on path of linkage, 7 4, 133 
qualities of, 315, 317, 619n770 
skillful means and, 363 
tantras of, 182, 598n477 
three kinds, 69, 78, §60n53, $66n107 
transcendent perfection of, 118, 157 
Sublimely Unchanging State, 395-96 
Subsequent Tantra, 334 
subtle body 
in Anuttarayoga, 138-39 
in Mahayoga, 220 
on path of meditation, 134 
on path of seeing, 133 
refinement of, 153-54, $94nn404.—6 
sacred sites of, 138-39 
See also cakras; central channel 
subtle energies 
embodiment of, 401 
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in fruition of tantra, 352, 
624nn858—-59 
mind and, 137, 138, 178, 179, 215, 
236, 355, 368, 402, 622—23n827, 
631n985 
quiescence of, 248 
in Six Branches of Union, 144 
twelve junctures of, 158-62, 595n434. 
withering, 216 
subtle experience, three steps of, 13.4, 
237, 360, 361, 588n331, 589-90n349 
subtle traits, 157, 595n419 
subtlety, quality of, 343, 345, 346-47, 
379 
suchness 
conviction in, 152, §94n4.02 
dharmakáya as, 387, 388 
path of seeing and, 82 
of phenomena, 286 
primordial unity of focus on, 364 
relying on, 189 
sixteen aspects of, 162, 387 
timeless awareness and, 302 
See also basic space of phenomena 
suffering 
four rivers of, 120, 585n284 
on path of consummation, 101 
subtle, 299 
Summary of the Mabayana Approach 
(Asahga), 292, 307 
supernormal powers, 67—68, 71, 132, 
559n45 
in Anuttarayoga, 135 
in the conduct of complete nobility, 
191 
distinctions in, 108 
See also deeper discernment 
Supreme Assembly of the Circles 
of Letters, The (thirteenth level), 
246 
supreme dynamic energy, yoga of per- 
fecting (Anuyoga), 237, 609n630 
supreme inspiration, yoga of (Anuyoga), 
236, 609n624. 
Supreme Meditative Absorption (four- 
teenth level), 246 
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Supreme Timeless Awareness, 158, 161 
See also Inner Quenching of Thirst 
(twelfth level) 
supreme transference, 435, 635n1062 
supreme transmission, yoga of 
(Anuyoga), 236, 609n626 
sütra approach 
distinctions in interpretations of 
kayas, 424-27 
and tantric approach, connection 
with, 130-34 
svabhavikakaya, 292-93, 383-84, 388 
Svatantrika Madhyamaka, 328, 622n808 
sword family, 205 
swords, as objects of attainment, 335, 
339-40 
symbolic emblem, manifest enlighten- 
ment through, 357, 625n881 


"taking a firm stance;' 347, 348, 
624n854 
tantra 
distinctions in interpretations of 
kayas, 424—27 
fruition of, 350-51 
use of term, 411, 412 
See also Vajrayana 
tantric conduct, 169, 172, 596n456 
See also spiritual deportment of pure 
awareness 
Tara, 390 
Taranatha, 151, 463, 593n398, 638n1097 
tathagatas 
eighteen distinctive qualities of, 315- 
18, 322, 618nn760-62, 619n770 
purity of, 322, 621n793 
ten powers of, 313-14, 322, 617nn750— 
$1, 618nn753—58 
See also buddha(s) 
teachings 
on bodhisattva levels, 121 
of dharmakiya, 443-44 
of nirmanakaya, 444-45 
of sambhogakaya, 4.44. 
‘Tejoraja, 386 
‘telepathy, 320, 404 


ten powers, 313-14, 322, 617nn7$0—$1, 
618nn753—58 
Ten Spiritual Levels, 119, 122-23 
tenth bodhisattva level. See Cloud of 
Dharma, The 
third bodhisattva level. See Illuminating 
One, The 
Thirty-three Gods, realm of, 125, 
$86n292 
thoughts 
in Anuttarayoga, 137, 138, 141 
eighty overt patterns of, 133, 587n320 
on path of seeing, 93 
purification in Atiyoga, 240 
in Six Branches of Union, 144, 146 
three approaches (three paths), 64, 
558n27 
See also bodhisattva approach; 
pratyekabuddha approach; śrāvaka 
approach 
three higher trainings, 4, 560n53 
bodhisattva levels and, 118-19 
on path of accumulation, 67 
Three Jewels, 383 
three realms, 84-85, 86—88, 
$68—69n135 
See also desire realm; form realm; 
formlessness, realm of 
Three Stages (Anonymous), 218, 230, 
413, 422, 423, 605n569 
Tibetan Buddhism 
nonsectarianism in, 9-10, 460 
scriptural tradition in, 459-60 
See also Vajrayana 
Tibetan calendar, 558n21 
time, 331, 400 
timeless awareness, 433 
abiding as threefold, 446-47 
anticipatory phase, 357, 625n874 
in Atiyoga, 240 
attainment in Guhyasamaja, 333, 334. 
on bodhisattva levels, 118, 119, 120 
derivation of term, 446 
dharmakaya and, 293, 446-47 
differences in experiences of, 180 
display of, 390 


distinctive features in Nyingma 
school, 414-22 
domain of, 225 
elaborate display, 386 
embodiment of, 354 
empowerment into, 356—59 
endowed with seven attributes of 
integration, 141, $90n357 
enlightened deeds and, 317 
enlightened embodiment of, 138, 
140—41 
essence, 4.4.5—4.6 
illusory embodiment of, 226 
incorruptibility of, 319 
invoking, 135, $89n339 
kaya of, 369—70, 382 
and káyas, indivisibility of, 366, 436, 
451 
levels of, 148-50, 593n392 
Mahayana fruition of, 289 
manifest, 14.0, 5900355 
mastery of, 121, 237 
meditative warmth and, 74, 144-45, 
$64n86 
as nirmanakaya, 449—50 
on path of accumulation, 67, 70 
on path of consummation, 103 
on path of linkage, 133, 215 
on path of seeing, 14, 355 
in pure realms, 380-81 
sambhogakáya and, 296-97, 447-49 
seven aspects of, 396-402 
seven attributes of integration and, 
375-76 
of tathagatas, 317 
three process in, 351 
transcendent perfection of, 157 
views of ways of knowing of, 310-11 
visions of, 248, 430, 634n1047 
See also fivefold timeless awareness 
timeless awareness vajra, 146, 592384. 
togal, 435, 635n1061 
Total Illumination, 101, 246 
total immersion, ten states of, 319, 
620n785 
touch, magic power of, 340, 341 
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training, 11-12 
in Atiyoga, 2.47 
level of continuity of, 235, 609n621 
in ordinary conduct, 171-72 
in spiritual deportment, 186-88 
training, path of, 360-61, 366 
transcendent levels, ten, 99-100 
See also bodhisattva levels 
transcendent paths, 75-76, 95-96, 99, 
$64n88 
transcendent perfections 
bodhisattva levels and, 116-18, 156-57, 
160—61, 582.-83n269 
conduct of, 167 
consummation of, 161 
as enactment of buddhahood, 289 
and Mahayoga, compared, 219 
manifest enlightenment and, 358-59 
ten kinds of control and, 321-22 
transformation, Atiyoga level of, 240, 
241-42 
transition, sixteen degrees of, 387, 
629n948 
Trayastriméa, 373, 6270915 
Treasury of Abhidharma (Vasubandhu), 
IO, §71n158 
on factors to be eliminated, 84, 85 
on incorruptible factors, 104. 
on meditative stability, 77 
on onset of path of seeing, 88, 89 
on ordinary consciousness, 309 
on peak experience and patient 
acceptance, 80 
on perception of multiplicity, 103 
on qualities of buddhahood, 314-15 
Treasury of Knowledge, 3 
Book 9, summary, 60 
Book 10, summary, 283 
composition of, 462-63, 468-69, 
639n1108 
English translation of, 22—23 
nature of, 459—60 
prayers of aspiration and confession, 
464-69 
structure and purpose of, 4—7, 16-18, 
21-22, 460-62, §§7N2 
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title, 5, 557nn5-7 
Treasury of Precious Hidden Teachings, 
19 
trekchó, 435, 635n1060 
Trungpa Rinpoché, Chógyam, 11 
truth 
"beholding; 367-68 
twelve aspects of, 159, 160 
truth, two levels of, 70, 71, 561-6264 
lack of independent nature and, 
79-80, s66nin 
primordial unity of, 364 
Truth of Cessation, 102 
Truth of the Path, 14, 66, 247, 559n34 
Tsadra Rinchendrak, 465, 468, 
638n1100, 639n1107 
Tusita, 118, 384, 585n278 


Two Levels of Truth (Jianagarbha), 310 


Two Sections, 185, 187, 391 
Two-Volume Glossary, 303, 304, 305, 
306—7 


udumvara flower, 468, 638n1103 
ultimate truth, knowledge of, 450 
unelaborate mode of conduct, 175, 
180-81 
of ganacakra ritual, 200 
masters of awareness and, 344 
suitability for, 174 
uninterruptedness, 332 
union of equipoise, 192, 194 
See also sexual activity 
universe, three-thousandfold, 289-90 
unpredictable change, level of, 235, 
609n617 
Unsurpassable Definitive Expression, 
154-55, 158 


Unsurpassable Timeless Awareness (six- 


teenth level), 247 
ugniga, 160, 325, $954.32, 621n799 
Uttarakuru, 68, 97, 559045, 565094 
utter lucidity 
anticipatory experience of, 355-56, 
625n871 
in Atiyoga, 238, 245-47 
completion stage realization of, 161 


developmental states of, 362 

illusory body and, 363 

on path of seeing, 140, 141, 153, 359 

realization on bodhisattva levels, 121 

ten indications of, 143, 14.4, 591n364 

vacillation in, 361 

Utterly Joyful One, The (first bodhi- 

sattva level), 114, 153, 155, 156, 
159-60 

in Atiyoga, 245,247 

equalness on, 305 

in Kalacakra tradition, 147, 149 

kaya of nondual timeless awareness 
and, 371 

Mahayoga path of seeing and, 224, 
229 

masters of awareness and, 344 


Vagisvarakirti. See Seven Branches 
Vaibhasika school 
eighteen qualities of buddhahood in, 
318, 619nn773—-74. 
factors to be eliminated, understand- 
ing in, 84, 85, 5$68—69nn13$5-136, 
$69—-70n142 
path of linkage, view of, 77 
path of seeing, view of, 88—89 
on perfect form, 328 
two truths in, 561-62n64 
Vairocana family, 193, 385, 386, 390, 
392-93 
vajra, ten powers as, 314. 
vajra chains, 244, 610n646 
Vajra Daka, 180, 338 
vajra family, 205 
Vajra Garland, 155, 353, 380 
vajra gem, 161 
vajra goddesses, 172, $97nn458—59 
“Vajra Heart Essence of Utter Lucidity,’ 
21 
acumen in, 427—35 
three kayas in, 435-45, 451 
timeless awareness in, 445-51 
vajra heralds, 138, $90n353 
Vajra Holder, The (fifteenth level in 
Atiyoga), 246 


Vajra Level (thirteenth level), 155, 158, 
161, 5960439 
Vajra of Delight, 168, 169 
on enlightened activities, 338 
on ganacakra rituals, 199 
on gift of body, 184 
on meditative warmth, 177 
on secret conduct, 190 
Vajra Pavilion, 337,.339—40 
vajra pinnacle, 427 
vajra yoga, 352, 624n857 
Vajradhara, 141, 142, 158, 228, 354 
accomplishment of, 154 
fruition of in Atiyoga, 243-44, 247 
nirmanakaya aspect of, 44.4, 445 
vajrakaya, 147, 148, 224-25, 226 
analogies for, 368-69, 627nn908-11 
auxiliary ramifications of, 401-2 
in Nyingma school, 416, 420-21 
vajralike samadhi, 101, 102, 104, 142, 
228 
vajras, four 
accomplishment of, 146, 147 
attainment of, 334, 622n820 
conduct of, 204-5 
equal taste of, 147, 593n387 
four kayas and, 384 
vajras, three, 352-53, 383 
Vajrasattva 
family of, 385, 386 
invoking, 191 
on Kalacakra path of seeing, 147-48, 
ISI 
in Mahayoga tradition, 218 
nirmanakaya aspect of, 4.4.4, 445 
in Nyingma school, 411 
primordial unity and, 402 
slaying, 209 
three vajras as, 352-53 
Vajrasürya, 386 
Vajrayana, 9, 17, 594n40t 
deity yoga in, 15, 16 
fruition in, outline of, 349-50 
fruition-based approach of, 16-17 
gender bias in, $94n406, 634n860 
graduated path in, 158-62 
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path of accumulation in, 130, 131-32, 
152 
path of linkage in, 132-33, 153 
path of meditation in, 133-34, 
153754 
path of no more training in, 154. 
path of seeing in, 133, 153 
paths and levels, outline of, 129-30 
and sütra approach, connection with, 
130-34 
symbolism in, 185, 599n492 
Tibetan schools of, 151-52 
two paths of, 179, $97-98n472 
unique factors of, 131-34 
variant classifications in, 162-63 
Vam, 352, 353 
vase body, 450-51 
vast extent, 397, 398, 399 
Vasubandhu. See Treasury of 
Abhidharma 
victory, conduct of total, 169, 175-76, 
180, 181, 190, 191-92 
victory banner, 153, 594n4.06 
Vimalamitra. See Scriptural Synopsis 
virtue, 13, 94, 104 
vision, at buddhahood, 119 
visionary experiences, 243-44, 24.6, 
610-11nn643—-648 
visualization, 135, 188, 194 
Vulture Peak, 445, 636n1074 


Web of Magical Display, 21, 161-62, 
558024, 596n440, 605n569 
in Mahayoga, 218 
primordial unity in, 425 
qualities of enlightenment in, 418 
on speaking conventionally about frui- 
tion, 411, 632n998 
welfare 
of self and other, 315 
See also benefiting beings 
Well-Sealed Locket, 134, 589n336 
bodhisattva levels in, 155-58 
conduct in, 168, 169, 187 
on ganacakra rituals, 199 
on meditative warmth, 177 
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on occasion of attainment, 372-73, 
380 
wheel family, 205 
wheel of dharma, enlightened activity 
of, 331 
Wheel of Time 
bodhisattva levels in, 142, 155 
conduct in, 205-6, 207 
occasion of spiritual attainment in, 
371-72 
ordinary attainments in, 340-41 
six families in, 385 
See also Kalacakra tradition 
white energy (masculine), 160 
wild deer, conduct like, 249-50, 
611-12n659 
wisdom, 4 
See sublime intelligence 
wish-fulfilling gem, 423-24, 440, 451, 
637n1086 


world rulers, 339—40 
wrathful activity, 208—9, 418-19 


yaksas/yaksis, 183, $99n485 
binding, 201 
in ganacakra ritual, 200 
Khecara through, 347, 348 
summoning, 191, 339, 340 
yoga, translation of term, 610n642 
Yogacára school, 85 
yogas, three, 213-14. 
See also Anuyoga; Atiyoga; Mahayoga 
yoginis, 156, 190, 5950413, 600ns11 
youth, conduct of, 230, 231 


Zhechen monastery, 18 
Zhechen Ontrul Gyurmé Tutop 
Namgyal, 463, 637n1093 


EASTERN RELIGIONS/BUDDMHISM 


The Treasury of Knowledge 
JAMGÓN KONGTRUL 
JOURNEY AND GOAL 


“One of Tibet's greatest jewels, the polymath and Rimé 
scholar Jamgón Kongtrul, demonstrated his vast erudition in 
his ten-book Treasury of Knowledge. Tsadra Foundation and 
Snow Lion are to be congratulated for their commitment to pub- 
lishing the entirety of this encyclopedic work. 


“This present volume, Journey and Goal, comprises Books 
Nine and Ten of the Treasury, and provides the English reader 
with a detailed picture of the journey—spiritual transforma- 
tions leading to resultant states of enlightened expanse. The 
translator of this volume, Richard Barron, previously translated 
Kongtrul's autobiography. Here Mr. Barron gives us a precise 
and detailed account of Mahayana and Vajrayana approaches to 
transformation. It is destined to become a classic reference for 
scholars and practitioners alike." 

—Professor Steven Goodman, 
California Institute of Integral Studies 

“When the opportunity to pore over a systematic and ex- 
haustive study of the grounds and paths on which Buddhist 
practitioners travel to their various destinations comes along, to 
seize it unforgivingly may prove transformative in ways that 
little else can. Richard Barron's translation of this volume 
makes it possible for an earnest student of the Buddhadharma 
to look with a steady eye at the extraordinary voyage upon which 


he or she has embarked. —Jules B. Levinson, 


translator of Essential Practice 


Snow Lion 


